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EDITOR S PREFACE 


Dr (Mrs) Surama Dasgupta donated a collection of unpublished works of 
the late Dr Surendranath Dasgupta to the library of the Indian Council of 
Philosophical Research, Lucknow. The present work belongs to that 
collection. 

The work as published here is incomplete in two ways. Firstly, it covers 
only the first four Ahnikas of Prathamadhyaya of the Mahabhasya. 
Secondly, even of the four Ahnikas, the second and fourth Ahnikas are 
incomplete. There were two possible courses open here. First, to get the 
incomplete Ahnikas completed and to append them to the main work. 
This way was not followed because of the following reason. The value of 
the present work lies not so much in the translation of the text but in the 
very thorough discussions on all topics in the annotations. It was felt that 
a comparable treatment of the portions left out by Dr Dasgupta could be 
given only by someone having the width and depth of knowledge of the 
subject which Dr Dasgupta had. As such a scholar was not readily 
available, on the advice of Mrs Dasgupta the work is published in the same 
form in which Dr Dasgupta left it. As Dr. Dasgupta dictated different parts 
of the manuscript to different scholars apparently of unequal competence, 
the manuscript contained many errors of different sorts. I thank the 
editorial reader. Pandit Satkari Mukhopadhyaya of Sahitya Akademi, 
New Delhi, for carefully going through the manuscript, correcting mis¬ 
takes which remained after my editing, and for preparing the index. We 
have, however, corrected only obvious mistakes in spelling and in 
grammar. 

It is hoped that this great work, incomplete though it is, will attract 
attention not merely of scholars of Sanskrit grammar, but also of philos¬ 
ophers of language because of the important philosophical discussions on 
various topics in the annotations. 


April, 1991 


SlBAJIBAN BHATTACHARYYA 















FIRST AHNIKA 
( Paspasa) 


Panini. atha sabdanusasanam 

Bhasya. athety ayam sabdo’ dhikarartnah prayujyate. 

§abdanu§asanam nama sastram adhikrtam 
veditavyam. 

The object of grammar is directly specified here by the elaborator of 
grammar, Patanjali - ‘atha’ etc. Now (follows) the instruction of words. 
The word ‘atha' is used to indicate the commencement of the topic. 
Though the topic of the instruction of words is a long process, the word 
‘atha' indicates the commencement of such a topic. The action of 
instruction has for its object, ‘the words’. The word ‘adhikara means 
prastava or the commencement of a topic. 1 

Bhasya. kesam sabdanam? laukikanam vaidikanam 

ca. tatra laukikas tavad — gaur asvah puruso 
hast! sakunirmrgo brahmana iti. vaidikah 
khalvapi — sam no devir abhistaye; ise 
tvorje tva; agnim lie purohitam; agna ayahi 
vitaya iti. 

Of what words ? Of the popular and the Vedic. There the popular are: 
the cow, the horse, the man, the elephant, the bird, the beast, the brahmin 
and so forth. Also there are the Vedic (propositions as illustrated in the 
Atharvan, Yajus, Rc and Saman)— Sanno devir abhistaye — may the 

1. DIksita in the Sabda-kaustubha asserts that the word 'atha' which has the 
grammatical status of a nipata has only an indicatory function ( dyotakatva) like the 
upasarga and not an explicatory function (vacakatva). The word 'atha' indicates that 
now is the commencement of the topic of instruction of words. The word ‘anuSasana’ 
means that the function of the instruction consists in distinguishing correct from 
incon-ect words ( vivicya bodhakatvam - vivicya asadhubhyo vibhajya bodhyante 
yena id karane lyut). The word ‘instruction’ again 1 as no reference to the instructor 
and for this reason the sixth case ending in §abdasya anuiasanam is by the rule kartr- 
karmanoh krd and not by the rule ubhaya-praptau karmani and hence there is no 
legitimate objection against compounding Sabdasya with anuSasanam. 
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2 Mahabhasya of Patanjali 

shining good be for the sacrifices ( A . V. 1.1.6); ise tvorje tva— I (cut thee) 
for libation and strength (Y.V. 1.1.1); agnim lie purohitam — I adore 
Agni, the leader (R. V. 1.1.1); Agna ayahi vitaye — Oh Agni, may thou 
come for drinking (the clarified butter) (S. V. 1.1.1) * 

Bhasya. atha gaur ity atra kah sabdah? 

Now the question is —what is the word in cow ( gauh ). 3 

2. The words about which the instruction is proposed consist of such words as are 
used among the people, popular words and sounds. The word ‘anuSasana’ means ‘to 
make known’. It also means ‘explaining with discrimination’. The word 'laukika' 
means known among the people (loke vidita iti laukikah ) or that, that which has 
originated among the people (lokc bhava iti laukikah ). Though the Vaidika words arC 
known among the people, yet they are separately mentioned for their importance. The 
Pradipa suggests that laukika is separately mentioned on account of the fact that it is 
spoken. In giving example of the laukika words, words are separately mentioned at 
random. But in giving the example of the Vaidika words, the definite order in which 
they occur cannot be overridden; and it is for that reason that the illustrations of 
Vaidika words are given in the form of sentences in which they occur. The Uddyota 
comments that the Vaidika illustrations are given in the form of sentences in order to 
show their accents. 

3. Now when one says that the cow is white, no distinction is made between the 
word and the object among the people in general. One has therefore to distinguish the 
place in and status of the word in the awareness of the object. The awareness consists 
of the words, the universal and the individual. As a quality and a substance often 
appear as unified, so the word appears as unified with object. When the word ‘cow’ 
is pronounced, the universal and the particular may both appear in consciousness. The 
quality ( guna ) and the action ( kriya) being indistinguishable from those that possess 
them, also appear in consciousness along with them. There is a view that a substance 
is nothing but a conglomeration of qualities, and in such a view, the parts may be 
regarded as qualities of which the whole is a conglomeration. In the awareness of a 
cow its qualities are apparent in a generic manner in the cow as a whole. When we see 
mango, we have a general knowledge of its juiciness but still we may enquire about 
the specific nature of the juice. This problem that the enquiry about specific 
particulars is preceded by generic awareness has been more fully discussed in the 
Mahjusa. 

When the word ‘cow’ (gauh) is pronounced, its etymological aspect does not 
come immediately before awareness. The word ‘cow’ (gauh) immediately stands 
before awareness as a significant something referring to its significate. Just as the cow 
expresses its generic character which is inseparably inherent in it, so is it associated 
with the quality of signification. It has been said by Bhartrhari that all objects are 
penetrated through and through with words. All knowledge is inter-penetrated with 
words. An object seen by our eyes can at the same time remind us of the word which 
denotes it. Just as a ray of light works in a double manner in contributing to vision as 




Fkst Ahnika 


3 


well as to the illumination of the object, so the word also signifies the object and itself 
is signified by the object. (Vakyapadiya, 1.124 and 1.55). When by looking into an 
object one is reminded of a word, that word must have been brought to the mind by 
that object; so the object also may have a reverse function by virtue of which the sight 
of the object reminds one of the word. So, just as the genus cow is identical with the 
particular cow, so the word also, by virtue of its association, is identical with the 
obiecf and so also are the qualities of the cow. Under such a theory a natural question 
is— how to distinguish the word? Is the word then identical with the substance of the 
object and its qualities etc. ? How can the word be at once identical with the cow and 
different from it? The reply of Patanjali is that negation and position become 
contradictory when they refer to the same specified unit. But otherwise they are not 
so. Thus qualities which are identical with being may be affirmed of it with impunity. 
So we may affirm pleasure and pain, heaven and hell, of being and no contradiction 
is felt. So the identity is affirmed of words with objects by virtue of their association 
and hence no contradiction can beanticipated. 

A point may arise that if grammar consists in imparting instruction on words why 
should it try to analyse them in constitutive parts, such as the stem, the suffix, the 
prefix and the like. The answer is that the words are so vast that to exhaust them by 
simple enumeration would be an impossibility. The analytical method serves to 
classify the stems, the suffixes and the prefixes and impose a number of relation for 
associating them together and thereby can bring the description and words within 
reasonable limit. This method of analysis is merely a means by which the young 
learners may be introduced to the infinite realm of words. Being loyal to the method 
of analysis, different grammarians may use different schemes. There are some 
thinkers who think that when we listen to a word we are reminded of its fictitious 
constituent parts and these are indicative of particular meanings. This view is wrong. 
The introduction of fictitious parts as describing the constitution of an actually used 
word has no locus standi and are in themselves false, though they may, in the end, lead 
to the comprehension of the word and its meaning just as mere lines forming a script, 
though in themselves meaningless and in that way false, may indicate real objects. In 
reality, the signification of words is due to traditional usage. A suffix can only have 
an import so long as it is used with words. It does not matter, if in different grammars 
the suffixes have different forms. A suffix, however, can only be significant, when 
it is used in relation to words. A verbal form is supposed to be capable of indicating 
its meaning not by the memory of the conventionally artificial form of its primal root 
(as du pacas ), but in the form in which it is practically used (e.g. pacati). In such usages 
as pacati Devadattah (Devadatta cooks) and pacantam Devadattam pasya, the 
suffixes tip and Satr if regarded as reminding one of the lat as signifying in one case 
(i.e. as in pacati Devadattah) the dynamicity of the verb as being qualitatively 
associated in the nominative Devadatta as its locus and in the other case (pacantam 
devadattam paSya) when it has to be supposed that the nominative is adjectival to the 
dynamicity of the verbal part we have a contradiction of principles as held by the 
Naiyayikas. The Mimamsakas also fall into the same difficulty when they deny the 
verbal action on the part of the nominative in one adhikarana, and in another 
adhikarana attributes meaning of iatrand Sanac as modifying the nominative. Their 
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Mahabhasya of Patanjali 


Bhasya. kiip yat tat sasna-larigula-kakuda-khura- 
visany-artha-rupam sa sabdah ? 

To the previous question ‘what is the Sabdah in gauh'? a further 
queshon is raised. Does sabda denote the object which is a combination 
of the dewiap, the tail, the hump, the hoof and the horn? 

the supposi,ion thai ,he m ° f 

Bhasya. netyaha; dravyam nama tat. 

‘No,” he says, “that is called dravya or substance”. The enquirer again 
is supposed to ask: 4 s 

Bhasya. yat tarhi tad ingitam cestitam nimisitamiti sah 
sabdah? 

finally “ST'" mea " 8eS ‘“' inS ' ‘ he m ° Ving ° r 11,6 winking? TlM 

Bhasya. netyaha; kriya nama sa. 

“No”, he says, “that is called action.” A further question is again asked: 

assertion that the part denoted by the suffix Sanac refers the action to the nominative 
nno stand a deeper scrutiny. The principle that ought to guide the problem as to 
ich ought to play the substantive part depends upon what may L the natural 
complement for the completion of the sense. In the case of DevadaUah oacati the 

ST" da “ a ’ is the verbal complement for the completion of the verbal 
action and tor this reason, ,t may be possible to regard the verb-suffix denoted oart 
s having adjectival to the nominative ‘Devadatta’ In that case the me* • ? , 

be ,he verbal action as qttalified by the nomi tJHasmrfSytt'SJIT 3 
par, Bnuhe Natylyikaa deny it they thinic ,h„ the ,e“, whok- 
tnclnded tn the act,on is adjectiyal to the nominative 'Devad,^ T in the ease 

iSSSr-c 
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Bhasya. yat tarhi tacchuklo rrilah kapilah kapota iti sa 
sabdah? 

Is it then the white, the blue, the brown, or the gray that is to be called 
the fabda or word? The reply given is: 

Bhasya. netyaha; guno nama sah. 

“No”, he says, “this is guna .” 

Again, if the gunas or rather those which have different colours are not 
to be regarded as words, then what are the words? 

The Bhasya again proposes another reply: 

Bhasya. yat tarhi tad bhinnesv abhinnam chinnesv 

acchinnam samanyabhutam sah sabdah? 

Should that which being broken remains unbroken, being torn remains 
untom, the being, the highest genus of all things, be called Sabdal* 

The conclusive affirmation rebutting the previous alternatives is given 
by Patanjali as: 

Bhasya. netyaha; akrtir nama sa. 

“No”, he says, “it is called akrti. ” 5 
The next question is: 

Bhasya. kastarhi sabdah? 

What is then the word or sabdal 
The answer, as given by Patanjali, is: 

elaboration of the Sphota theory which seems to us to be quite irrelevant for our 
present purposes. 

4. The phrase ‘ bhinnesv abhinnam ’ signifies that the genus or the class-notion is 
one. The phrase * chinnesv acchinnam' means that the class-notion is eternal. The 
word * samanya-bhutam 9 means like the class-notion samanyam iva samanya- bhutam. 
The word bhuta is used in the sense of comparison. But NageSa offers a different 
interpretation to the word ‘samanya-bhuta 9 . Nagesa says that the word samanya here 
need not mean the highest genus or class-notion; for in that case, it would not be 
possible to denote the class-notion of a smaller genus, the cow. The word ‘samanya ’ 
simply means that which has an aspect of generic character. According to NageSa 
there is no idea of comparison here. The word ‘samanya-bhuta ’ means that entity 
which has a generic aspect. 

5. Akrti means jati or class concept and also the build of the body (samsthana). 
The akrti on the one hand displays a definite structure and build and at the same time 
reminds one of the class-notion. 
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Mahabhasya of Patafijali 


Bhasya. yenoccaritena sasna-langula-kakuda-khura- 
visaninam sampratyayo bhavati sa Sabdah. 

That which being pronounced leads to the comprehension of the 
animal possessing dewlap, tail, hump, hoof and hom is called ‘Sabda ’ or 
word. 6 

6. The word ‘uccaritena ’ has been interpreted by Kaiyafa not as ‘pronounced’ but 
as expressed (prakaSitena ). According to the grammarians, the denoting entity is 
something different from the alphabets constituting a word (pada) or a sentence 
(vakya ). They argue that if the letter-sounds individually denote the object then the 
pronouncement of the first letter-sound would be enough and the pronouncement of 
the other letter-sounds constituting the word would be unnecessary. If each letter- 
sound has a meaning then they jointly cannot produce the unified meaning—the cow. 
If it is held that the manifestation ( abhivyakti ) of the meaning takes place in 
succession, then as the letter-sounds vanish each moment that they are produced, it 
has to be admitted that the combination of the different letter-sounds contributing to 
the final manifestation takes place on the basis of memory; on such an alternative the 
word ‘saia ’ will have the same manifestation of meaning as ‘rasa ’for the constituent 
letter-sounds as held in memory are the same. It is for this reason that the grammarians 
admit the existence of a separate transcendent whole called the sphota. Here on this 
vtew the pada is a transcendent whole different from the varnas. We have already 
shown why the letter-sounds or the varnas can neither separately nor jointly manifest 
a meaning. The argument that the memory of the letter-sounds may integrate the 
letter-sounds in the same temporal order in which they were pronounced is objected 
to by the grammarians who hold that the sameness of order cannot be guaranteed in 
the case of memory. NageSa in explaining the situation takes to the analogy of a 
painting . On a canvas something may be painted by various colours in a particular 
order, but the finished painting produces a sense of wholeness which cannot be 
deduced from the manner and order in which the strokes of the brush were applied. 

Bhattoji Diksita in his Sabda-kaustubha speaks of eight kinds of sphofa such as 
vama-sphota, pada-sphota, vakya-sphota, akhanda-pada-sphota, and so on. In an¬ 
other type of classification, he speaks of five kinds of vyakti-sphota and three kinds 
of jati-sphota. When the same consonance in different combinations yields different 
kinds of meanings, we have the case of vama-sphota. Thus, kar, kar, kur make 
different meanings. In such cases as Rama, Ramena, Ramaya, it is impossible to 
determine what part of it denotes the substantive character of Rama and what part of 
it denotes the case characters. This is called pada-sphota. Again, in dadhidam 
Hare 'eva, there being the same difficulty as to which of the parts denotes what, it has 
to be admitted that the sentences as such have crystallised meanings. This is called 
vakya-sphota. As a piece of pictorial art manifests its wholeness through all its 
constituent parts, so a pada or a vakya also manifests its character as a whole, though 
the manifestation is suggested or imparted by the individual constituent sounds This 
appearance of wholeness is not conditioned by the parts, for in the expression of a 
picture also, one might regard the parts as playing the role of conditions ( upadhi ). A 
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difference must here be noted between vyanjana and upadhi. In the case of vyanjana, 
something is projected which was net present in the projecting constituents. Thus rasa 
or an aesthetic emotion is projected by a piece of literary art and so a picture may be 
projected through the diverse placings of colours and lines. But an upadhi is that 
which modifies in some manner or other, the object or objects which is perceived in 
and through the upadhi. The modification may be special, temporal or the attribution 
of new characters. Bhattoji maintains that the projection of the type of sphota is a case 
of vyanjana and not of upadhi. The next question is, under what category, can we 
include sphota. The reply is, that though it may not be included within the well-known 
categories of the philosophies like that of Vaisesika and Samkhya, it is a category of 
reality ( bhava ). No objection can be raised against it, on the ground that it is not 
included within the well-known categories, for since its existence is logically proved, 
it does not matter under what category it may be included. No philosopher who 
evolved any set of categories of existence ever put a limit to the number of individual 
existence. In the case of upadhis , it is always possible to set a limit to the conditional 
modifications. Or one may divide the categories as existent or non-existent, eternal 
or non-etemal. In the case of the categories of existence, it is fruitless to make any 
enumeration of appearances due to the operations of upadhi. In both these alterna¬ 
tives, the varnas are unnecessary. The manifesting set of sounds of a unique nature 
conditions the sphota which is manifested as 'ka * or ‘kha \ This leads to the monistic 
theory of sphota , such that, the one sphota may manifest itself as diverse sphotas of 
varnas , padas , etc. through the diverse conglomeration of sounds co-operating 
together as conditions or upadhis for the manifestation of particular sphotas as 'ka* 
or 'kha*. In support of his view Bhattoji quotes from the Tattva-bindu which is 
supposed to hold that the sphota of 'ka * is not different from the sphota of ‘ ga'. In 
counting on Bopadeva’s support, he says that as letter-sounds may be pronounced in 
shrill or a tender voice, so does one sphota manifest itself in the form of diverse letter- 
sounds. Bhartrhari also in his Vakyapadiya (1.73) says that just as the parts do not 
exist in the varnas , so the varnas do not exist in the padas and the vakyas also differ 
absolutely from the padas. For this reason, one has to admit the theory of akhanda- 
pada- sphota and akhanda-vakya-sphota. These together with the varna-sphota and 
vakya-sphota as described before give us the fivefold sphotas. There are others, 
however, who hold the theory of jati-sphota. According to this school of thinkers, the 
letter-sounds denote the jati or the class-notion and these class-notions through a 
gradual widening of its limits ultimately refers to Brahman. Thus according to this 
view, Brahman is the ultimate significance of words but different meanings appear 
on account of the conditioning apparatus ( upadhi ) of the different letter-sounds. 
There is, however, another view as to which different meanings or significance are 
projected by words due to the diverse manifestations of the functions of avidya 
(avidya-vrtti-brahmatattvameva tattadupahitam vacyam vacakahca avidya avidyaka- 
dharma-viteso va jatiriti pakse tu saiva vaeika astu ityahuh). 

Bhattoji holds that as already said that there are eight types of sphota. Both 
Patanjali and Kaiyata admit the varna-sphota, pada-sphota and vakya-sphota views. 
But true eternity according to them belongs only to the jati-sphota. Every word 
ultimately expresses the ultimate reality, the Brahman or rather it is the reality of the 
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Mahabhasya of Patanjali 


Bhasya. kani punah sabdanu§asanasya prayojanani? 

What are the needs of the instruction regarding words? 7 


Brahman that appears as words (anupadam eva brahmatattvam eva hi Sabda-rupataya 
pratibhati). The other view of course is that avidya is the jati and from that point of 
view in the phenomenal aspect jati is also eternal. The analysis of grammar is all 
unreal just as the scripts and writings of all descriptions are all unreal. The real aspect, 
however, is the concrete expression of the whole as expressed in concrete wholes 
through words or propositions. Bhattoji hold, that this view has been maintained by 

Pat Bhartrhari also believes that the jati or the class concept is ultimately the Brahman. 
Thus he says it is only the Being (sattva) that appears diverse as the cow or the cat in 
diverse relations and this is the highest universal or jati and all words are ultimately 
grounded in them. All nouns and verbs signify this reality. This is the eternal Great 
Self. This is signified by all suffixes like tva and tal that signify abstractness. 

Though a reference has been made to eight kinds of sphofas, both Patanjali and 
Kaiyata believe in the doctrine of va kya-sphofa, ultimately leading to jati-sphota. The 
position may briefly be stated thus: a proposition or a combination of propositions 
forming a vakya or sentence signifies a unified whole and this through a hierarchy 
ultimately leads to the concept of the pure Being which involves within it all specific 
forms of Being as being impositions on it. It is only by a reverse process and or 
illustrative purposes that we adopt the process of grammatical analysis. Philosophers 
who adhere to other systems of thought start at the wrong end and believe that we must 
begin with the analysis of words and the relations to suffixes, prefixes and the like and 
then proceed upwards on the analogy of atomic and molecular construction to bigger 
wholes as forming the propositions. There are, however, situations in which such a 
view seems to have a better footing. Bhartrhari also has said that what one school 
regards as primary is regarded as secondary by other schools. He further says that in 
the synthetic word the ‘brahmana-kambala ’ (the blanket of the Brahmin) there is no 
separate meaning of the word ‘ brahmana' ; so in a proposition or a combination of 
propositions the individual words have in themselves no individual meaning 
(Vakvapadiya, 2.14). Thus the function of ‘nipatas’ as suggestiveness and all the 
vikaranas as being without meaning and the like are analytical discussions for the 
comprehension of the structure of words while in a state of formation Thus Bhartrhari 
says that the distinction of the upasarga and the dhatu has been made for the sake o 
advising as to the place that is to be taken by certain prefixes like at andthe like. In 
reality, however, the dhatu andthe upasarga together constitute the dhatu(Vakyapadiya, 
2 182) Thus also the name and its meaning are identical. The supposition of e 
special importance of the suffixes has only value as illustrative of the constructive 
process of the word. These discussions regarding the various functions of prefixes, 
suffixes and the like, though ultimately unreal still have a significance analogous to 
the science of scripts such as letters and the like to the understanding of the 
composition. 

7. Kaiyata points out mat the question is whether the study of grammar is to be 
regarded as an obligatory duty or an optative work. Nagela, however, puts it 
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Bhasya. raksohagamalaghvasandehah prayojanam. 

The needs (of studying grammar) are preservation, modification, 
injunction, brevity and certainty. 8 

Bhasya. raksartham vedanam adhyeyarn vyakaranam. 

lopagama-varna-vikarajno hi samyag vedan 
paripalayisyati. 

The grammar is to be studied for the preservation of the Vedas. Only 
the person who knows about elisions, introductions and the change of 
sounds can properly follow the Vedas. 9 

Bhasya. uhah khalvapi—na sarvair lingair na ca 

sarvabhirvibhaktibhir vede mantra nigaditah. 
te cavasyam yajna-gatena purusena yatha- 
yatham viparinamayitavyah. tannavaiya- 
karanah saknoti yathayatham viparina- 
mayitum. tasmad adhyeyarn vyakaranam. 

Certainly also modification; in the Vedas the mantras are not always 
uttered in all genders and with all kinds of suffixes. The person engaged 
in sacrifice must properly modify them. No one who is not a grammarian 


otherwise and thinks the word prayojana means prayojaka, i.e. the question is whether 
any real purpose is served by the study of grammar. Bhattoji, however, says that it falls 
within the obligatory duties of a Brahmin to study the Vedas and as grammar is an 
accessory literature-(ari^a) of the Vedas, its study is also obligatory. So the study of 
grammar has the same obligatoriness as the performance of the daily sandhya prayers. 

S. Raksa or preservation means the preservation of the Vedas. There exist such 
forms in the Vedas as are not found in spoken Sanskrit and unless people read 
grammar, ignorant people might, following the usage of ordinary Sanskrit speech, 
consider the Vedic forms to be erroneous. The Vedic language differs from spoken 
language in various ways. There may be elisions, introductions, elision and introduc¬ 
tion both, change of sounds and the like. 

9. Thus certain suffixes are elided only in the Vedas. Thus in Ian of the verb duha, 
the ta of the suffix at the third person plural number is elided and we have the form 
deva aduhra which is different from the current Sanskrit expression aduhata. Again 
sometimes sounds are changed; instead of udgraha and nigraha we have the Vedic 
forms udgrabba and nigrabha. 
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can make the proper modification. For that reason one should study 
grammar. 10 

Bhasya. agamah khalvapi—‘brahmanena niskarapo 

dharmah sadango vedo’dheyo jneyasca’ iti. 
pradhanam sadangesu vyakaranam. pradhane 
ca krto yatnah phalavan bhavati. 

There is also the Vedic injunction- ‘a Brahmin should, without any 
objective, study and know the dharma as the Veda with its six angas. 
Grammar is the prominent of the six angas. Effort made in the prominent 

anga produces fruit. 11 

Bhasya. laghvartham cadhyeyam vyakaranam. 

‘brahmanenavasyam sabda jneyah’ iti. na 
cantarena vyakaranam laghunopayena 
sabdah sakya jnatum. 




10 There are two kinds of sacrifices called prakrti and vikrti. Prakrti is that kind 
of sacrifice in which all accessories are mentioned fully, suchasdar^pu^a ^ 
V ikrti is that kind of sacrifice in which the details are not mentioned, but the details 
oft m^ is to be imagined by the analogy of the prakrti sacrifice T us whenin 
the prakrti sacrifice the mantra is given; ‘agnaye tvajustam mrvapami in the vikpU 
sacrifice there is a caru-yaga and the vidhi is sauryam carum mrvapet brahma vzrcasa- 
kamah i.e. he who desires the brahminic spirit should offer the earn to Surya, but 
exact mantra of the offering of caru is not given; here the mantra is to be ^ rmu ' at 
after the analogy of the mantra of offering made to Agni as specified in the 
r ^ n0 Ied above that the mantra of offering obtains to ‘agnaye tva jusptm 
Now the mantra offering oblations to Surya must be formulated in 
analogy to this mantra by changing agnaye tva to suryaya tva. Such a change cannot 
be made if the sacrificer has no knowledge of grammar. 

11 The word karanain niskarana means ‘end’ or ‘object’ (phala). It is suggested 
bv Naeesa that a study of grammar is obligatory for a Brahmin and optative for others_ 
The fmitfulness of the study of grammar consists in this alone that only by a study 
grammar one can understand the meanings of the Vedas and the other an^as which 
cemskst of speech. Nage§a in commenting on the word ‘dharma’ says: ‘dharmatvanca 

vedasyapurusa-yatna-sadhyatayadharmatvenabhimatadhyayana-jnana-karmatve 

upacarikam ’ i e though dharma cannot really be the object of study or of knowledge, 
are regarded as dharma in a secondary sense. 
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Grammar is to be studied for the sake of brevity. ‘A Brahmin must 
know words.’ There is no other simple method of knowing words than 
grammar. 12 

Bhasya. asandehartham cadhyeyam vyakaranam. 

yajnikah pathanti—‘sthula-prsatim agni- 
varunim anadvahim alabheta’ iti. tasyam 
sandehah—sthula casau prsati ca sthula- 
prsati, sthulani va prsanti yasyah seyam 
sthulaprsatlti? tarn navaiyakaranah svarato’- 
dhyavasyati. yadi purva-pada-prakrti- 
svaratvam tato bahuvrihih, atha 
samasantodattatvam tatas tatpurusa iti. 

Grammar should be studied also for attaining certainty. The sacrific- 
ers read as follows: sthula, etc. Now there is a doubt whether the word 
‘sthula-prsati’ is a tatpurusa or bahuvrihi compound. In the first case it 
would mean that which is fat and has spots on it or in the other case it would 
mean that has large spots on it. No one but a grammarian would 
distinguish the difference between the two (in the first case meaning a cow 
which is fat and has spots on its back and in the second case meaning 
having large spots on its back)—describing the cow which is to be 
sacrificed in honour of the gods, Agni and Varuna ( sthula-prsatim agni- 
varunim anadvahim alabheta) leading to the accent of the first pada in the 
case of bahuvrihi or leading to an udatta accent at the end of the compound 
word in the case of the tatpurusa. 13 

12. A brahmin earns his living by teaching and no teaching is possible 
without words. Again, words being limitless they can only be studied through 
grammar which systematizes them under general principles and exceptions and it is 
this method that makes grammar the simplest method of learning a language. 

13. The word ‘asandeha’ involves a negation of the pragabhava type, i.e. the 
grammarian has no doubt in his mind which is later on destroyed. In his case no doubt 
arises. In the case in question the samasa to be accepted is bahuvrihi and the accent 
is to be given on the first member of the compound (purva-pada-prakrti-svara). From 
the manner of the accent of such Vedic passages, which the sacrificer learnt from the 
teacher, he knows that the cow he has to sacrifice is such that would have large soots 
on it and this he could not know unless he was a grammarian. A grammarian knows 
that a word which has accent on the first member is a bahuvrihi compound. So by the 
manner of his own reading he can clearly comprehend the meaning of the compound 
as being bahuvrihi which is of practical importance for him for selecting the sort of 
the cow he requires. 
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Bhasya. imani ca bhuyah sabdanusasanasya 

prayojanani— ‘te’surah’, ‘dustah §abdah’; 
‘yad adhitam’; ‘yastu prayunkte’; ‘avi- 
dvamsah ‘vibhaktim kurvanti’; ‘yo va 
imam’; ‘catvari’; ‘uta tvah’; ‘saktumiva’; 
‘sarasvatim ‘dasamyam putrasya 
‘sudevo ’si varuna ’ iti. 

There are further the following objects for the instruction of words: 
‘Those asuras ’; ‘wrongly pronounced word’; ‘whatever is studied’; 
‘whoever uses’; ‘the ignorant’; ‘they make the suffixes’; ‘he who (reads) 
these’; ‘the four’; ‘and what one does’; ‘like the powdered pulse’; ‘be¬ 
longing to Sarasvati’ ; ‘of the son, on the tenth lunar day’; ‘o Varuna, you 
are highly shining’. 14 

Bhasya. te’surah— ‘te’sura helayo helaya iti kurvan- 

tah parababhuvus tasmad brahmanena na 
mlecchitavai napabhasitavai. mleccho ha va 
esa yadapasabdah’. mleccha ma bhuma’ity 
adhyeyam vyakaranam.—te’surah. 

Te’surah (those asuras ):— those asuras were defeated because they 
pronounced ‘helayah', ‘helayah’ (i.e. instead of pronouncing the word 
‘arayah ’ the enemy, as preceded by the vocative term ‘he’ with a long 
pluta accent, the asuras on account of their defective speech pronounced 
it as ‘helaya'; therefore the brahmin should not pronounce as a mleccha 
does and should not use vulgar words: it is the vulgar word that is called 
a mleccha word. Grammar ought to be studied in order that we may not 
be mlecchas , 15 

14. These cryptic phrases which have been interpreted by Patanjali.in the imme¬ 
diately succeeding passages carry no meaning to us in themselves and it is not at all 
intelligible why Patanjali should enumerate them as well-known cryptic phrases 
unless in his time these have already attained popular celebrity. The commentators 
are practically all silent about the significance of the enumeration of these cryptic 
phrases. These objections are regarded as being accessory ( anusangika ) to the items 
of usefulness of studying grammar which has just been enumerated. 

15. Kaiyata points out a different reading in as the use of “ haihayo ” instead of 
‘haihe’ by two asuras. The mistake in this case consists in dropping the use of the 
vocative pluta accent. In the reading accepted above, the mistake consists in 
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Bhasya. dustah sabdah— 

dustah §abdah svarato varnato va, 
mithya-prayukto na tamartham aha / 
sa vag-vajro yajamanam hinasti, 
yathendrasatruh svarato’paradhat// 
iti dustanchabdan ma prayunksmahity- 
adhyeyam vyakaranam.— dustah sabdah. 

A word wrongly accented or sounded, is a confounded use and cannot 
convey the desired meaning. That speech is like a thunder that injures the 
sacrificer just as the (word) ‘Indra-Satru’ (did) on account of its wrong 
accent. We ought to read grammar so that we may not pronounce words 
wrongly. Just as the homa performed by adhvaryu produces virtue for the 
sacrificer, so the mispronounciation of the adhvaryu injures the sacrificer 
(yajamana ). The story of the mispronunciation of the word ‘Indra-satru ’. 

When Visvarupa, the son of Tvastr was killed by Indra, Tvastr began 
a sacrifice for producing a son who would be able to kill Indra. In doing 
this sacrifice he uttered the mantra ‘Indra-Satru (slayer of Indra) vardhasva 
(grow)’. Here the object of sacrifice is to make that one grow who would 
be the slayer of Indra, and therefore according to grammar the udatta 
accent should be on the last member, but the priest had by mistake put the 
udatta accent on the first member thus completely changing the meaning 
of the compound and producing a son who would be killed by Indra 
(indrah §atruh ghatako yasya ). 


pronouncing ‘ la’ instead of ‘ra’ and in conjoining two padas in the vakya ‘ helayah’ 
instead of pronouncing two padas ‘he’ and ‘ arayah ’ separately. This prohibitory 
injunction is of the nature of arthavada. The arthavada consists generally in the 
narrative of a story in strengthening of the emphasis of an obligatory or a prohibitory 
injunction. It is supposed that there is a prohibition in the Sruti against the vulgariza¬ 
tion of words in pronouncing as leading to defect and the present story of the asuras 
is an arthavada for strengthening the force of the prohibition. It is suggested that this 
prohibitory arthavada may be treated as having the force of a prohibitory injunction. 
The word apabhasa is used to refer to such words which through error or confusion 
slightly differ from the usage sanctioned in grammar ( apa§abdatvam vyakarananu- 
gatahbdasyesad bhramiana evaprasiddham—N ageSa). The 'mleccha'here does not 
mean either particular races of people or country. It only means speech not sanctioned 
by grammar and thus only means ‘unacceptable’ tnindya). Bhattoji says that in the 
Satapathabrahmana (Madhyandina ) the reading is ‘helavo helavah ’ instead of helayo 
helayah as given here. The present reading does not seem to be traceable. 
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Bhasya. yad adhitam— 

yadhitamavijhatam nigadenaiva sabdyate / 
anagnaviva Suskaidho na tajjvalati karhicit// 

tasmad anarthakam madhigismahitya- 
dhyeyam vyakaranam. —yadadhitam. 

That which is only studied and merely pronounced but not properly 
understood does not ever bum like dry wood (in a hearth) without fire. So 
grammar should be studied so that our reading may not be fruitless. 16 

Bhasya. yastu prayunkte— 

yas tu prayunkte kusalo visese 
sabdan yathavad vyavahara-kale / 
so nantam apnoti jayam paratra 
vagyogavid dusyati capasabdaih I I 

Kah? vagyogavid eva. kuta etat? yo hi 
Sabdan janaty apasabdan apyasau janati. 
yathaiva hi sabda-jnane dharmah, evam 
apasabda-jnane’ pyadharmah. atha va 
bhuyan adharmah prapnoti. bhuyamso’ pa- 
sabdah, alpiyamsah sabda iti. ekaikasya hi 
sabdasya bahavo’pabhramsah. tad yatha 
gaur ity asya Sabdasya gavi goni gota 
gopotaliketyadayo bahavo’ pabhramSah. 
atha yo’vagyogavid ajnanam tasya Saranam. 

Who uses—an adept in special peculiarities (i.e. which word is correct 
in which sense and the like) who uses words properly at the time of usage 
attains victory in the other world. 

(The person) who knows the proper conjunction of words is corrupted 
by vulgar words. (Is corrupted by vulgar words)— 

16. The above verse is found in the Nirukta (only there is the reading grhitam 
instead of adhitam). This is preceded by the following passage: 

sthanurayam bharaharah kilabhud 
adhitya vedarn na vijanati yo’rtham / 
yo’rthajiia it sakalam bhadramasnute 
nakameti jnana-vidhuta-papma // 
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Who? Only he who knows the conjunction of words. Why so? He who 
knows the correct words also knows the incorrect or vulgar words. As 
there is merit in knowing correct words there is demerit in knowing vulgar 
words. 

Or, rather there is chance of there being more demerit. There are more 
vulgar words and less correct words. For each correct word there are many 
vulgar usages. Thus the correct word l gauh' (cow) has many vulgar 
usages — gav?, ‘ gonT , ‘gota’, ‘gopotalika ', and many other vulgar 
forms. He who does not know the proper conjunction of words is only to 
thank (his) ignorance . 17 

Bhasya. visama upanyasah—natyantayajnanam 

saranam bhavitumarhati. yo hyajanan vai 
brahmanam hanyat suram va pibet so’pi 
manye patitah syat. 

The thesis is contradictory. Ignorance cannot be ultimate (lit. endless) 
support. One who unknowingly kills a brahmin or drinks liquor may well 
be supposed to have fallen low . 18 

Bhasya. evam tarhi— 

‘so’nantam apnoti jay am paratra / 
vagyogavid—dusyati capasabdaih // 
kah ? avagyogavid eva. atha yo vagyogavid 
vijnanam tasya saranam. 

17. The above represents the opponents’ point of view. The opponent is supposed 
to object to the accruing of merit through the study of grammar. He is supposed to hold 
that the grammarian in knowing the correct words naturally knows also the limitless 
incorrect words. Therefore if he happens to attain any merit by the knowledge of 
correct words, he attains a much greater measure of demerit through the knowledge 
of incorrect words. In such a situation, it is the grammarian who is in a grave situation 
for through his knowledge of incorrect words he is being corrupted in a limitless 
manner ( vag-yogavid eva dusyati capasabdaih). The non-grammarian, however, the 
objector is supposed to think, is obviously in a better position, for since he does not 
know the correct word, he cannot know such a variety of incorrect words as a 
grammarian would do. He would probably know one of the incorrect forms and be 
quite ignorant of the variety of other forms. His ignorance therefore saves him from 
much mischief which would come to the learned man through his knowledge of many 
incorrect forms naturally associted with the knowledge of correct forms. 

18. The word atyantaya is an obscure avyaya word having the same meaning as 
atyantam. The purport here is that there is a difference between men and beasts. The 
beasts are absolutely shrouded in ignorance and are therefore below good and evil, 
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So then he attains endless victory in the other world; he who knows the 
conjunction of words is corrupted by (his knowledge of) vulgar words. 

Who? Only he who is not conversant with the conjunction of words. 
But he who has knowledge of the conjunction of words has knowledge for 
his support. 19 

Bhasya. kva punar idam pathitam? bhraja nama slokah. 

Where has it been read? These are verses known as bhraja §lokas 
(i.e. verses composed by Katyayana as NageSa points out). 

Bhasya. kinca bhoh sloka api pramanam? 

Oh! Are verses also to be regarded authoritative? 

Bhasya. kincatah? 

Why such a question? 

Bhasya. yadi sloka api pramanam ayam api Slokah 

pramanam bhavitum arhati— 

“yadudumbara-varnanam 
ghatinam mandalam mahatf 
pitam na gamayet svargam 
kim tat kratugatam nayet//” iti. 
pramatta-gita esa tatra-bhavatah. yas- 
tvapramatta-gitastat pramanam.—yastu 
prayunkte. 

If verses are to be regarded as authoritative, then the following verse 
is also authoritative (says the objector): 

“If (the contents) of a collection of copper-coloured jugs (i.e. liquor) 
do not, when drunk, lead (one) to heaven, will that be attained through 
sacrifice?” 


but man who has intelligence and who has the right to know good and evil is expected 
to make an effort towards a knowledge of them. He cannot offer ignorance as a plea. 

19. The idea is that mere knowledge of vulgar words does not cause any demerit. 
It is the use of vulgar words that causes demerit. He who knows the science of words 
knows both the correct and incorrect words, but he uses only the correct words. 
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This is a mad man’s song that you have quoted. That which is not a mad 
song may be authoritative- 20 

Bhasya. avidvamsah — 

“avidvamsah pratyabhivade 
namno ye na plutim viduh / 
kamam tesu tu viprosya 
strisvivayamaham vadet/r 
abhivade strivan ma bhumety adhyeyam 
vyakaranam. —avidvamsah. 

The ignorant— “Those ignorant persons who at the time of returning 
a greeting do not know that the pluta is to the name (of the person first 
greeting) may be addressed at pleasure after returning from a distant place 
merely as ‘I am here’ as one might do with regard to women.” 

Grammar should be studied so that at the time of greeting we may not 
be like women. 21 

Bhasya. vibhaktim kurvanti— 

yajnikah pathanti—‘prayajah savibhaktikah 
karyah’ iti. nacantarena vyakaranam prayajah 
savibhaktikah sakyah kartum. 

—vibhaktim kurvanti. 

20. The idea is that the §loka of Katyayana quoted above is authoritative because 
it has been written by a wise person and Kaiyata observes that this has a support of 
the Vedas also; cf. ekah tebdah sujhatah susthu prayuktah , svarge loke kamadhuk 
bhavati, i.e. even a single word when properly known and properly used may produce 
all the fruits of a man’s desire in the world of heaven. 

21. It is the rule that a surperior person when returning a greeting made by an 
inferior person should call the latter by his name with the pluta vowel. It is also the 
rule that when an inferior person addresses a superior person he does it as follows — 
‘I greet you, I am Devadatta’ — but in the case of offering a greeting to women one 
should not mention one’s name but say merely (in the form) ‘I great you’ (ayam aham 
abhivadaye). But as already said, in the other case one should say abhivadaye 
Devadatto ’ ham. But with reference to the person who does not know that at the time 
of returning the greeting of an inferior person he should return the greeting by 
accosting him by his name with the pluta at the end, may behave as he might do to a 
woman, i.e the inferior person may greet such a superior person without mentioning 
his own name as he would do in the case of greeting a woman. 
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The sacrificial priests read thus—‘The prayaja mantras should be 
(suitably) associated with suffixes”, but it is not possible to do so without 
studying grammar. 22 

Bhasya. yo va imam — 

“yo va imam padasah svaraSo’ ksarasa§ ea 
vacam vidadhati sa artvijino bhavati.” 
artvijinah syametyadheyam vyakaranam. 

—yo va imam. 

And who this—“And who properly articulates this speech according 
to accent and according to consonant and vowel sounds becomes a priest.” 
Grammar ought to be studied so that we may be priests. 

Bhasya. catvari— 

“catvari srhga trayo asya padah 
dve sirse sapta hastaso asya / 
tridha baddho vrsabho roraviti 
maho devo martya avivesa //” 

‘catvari srngani’—catvari padajatani 
namakhyatopasarganipatas ca. ‘trayo asya 
padah’— tray ah kala bhutabhavisyad- 
vartamanah. ‘dve sirse’— dvau sabdatmanau 
nityah karyas ca. ‘sapta hastaso asya’ — 
sapta vibhaktayah. ‘tridha baddhah’—trisu 
sthanesu baddha urasi kanthe sirasiti. 
‘vrsabho’ varsanat. roraviti—sabdam karoti. 
kuta etat? rautih sabda-karma. ‘maho devo 
martya aviveseti’— mahan devah sabdah. 
martya maranadharmano manusyas tan 
avivesa. mahata devena nah samyam yatha 
syad ityadhyeyam vyakaranam. 

22. The prayaja sacrifice mantras are generally directed with proper suffixes, but 
if after the commencement of the sacrifice the priest has a stomach-ache or is 
otherwise ill, then a separate compensatory sacrifice is to be performed. In that 
connection it has been directed that the prayajas should be associated with proper 
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Four—“It has four homs, three legs, two heads, seven hands, bound in 
three-wise, the bull bellows, the great deity has entered the dying ones.” 
(R.V. 4.58.3). 

Four homs are the four kinds of padas or nouns, verbs, prefixes and the 
particles. It has three feet (which means) three times—past, present, and 
future. The two heads (are the) two types of words as eternal and as 
produced. Its seven hands— the seven declensions. ‘Bound in three ways’ 
— bound in three places, the heart, the throat and the head. ‘The bull’— 
because it showers. ‘Bellows’— because it makes sounds. Why so? The 
root ru indicates a verb having its object, sound, i.e the making of sound. 

The great deity entered the dying ones — the great deity is the word. 
The dying ones— men who are mortal; (it) entered them. Grammar ought 
to be read so that we may have similarity with the great deity. 23 

Bhasya. apara aha— 

“catvari vak-parimita padani 
tani vidur brahmana ye manisinah / 
guha trim nihita nengayanti 
turiyam vacomanusya vadanti/r 
‘catvari vakparimita padani’—catvari 
pada-jatani namakhyatopasarga-nipatasca. 
‘tani vidur brahmana ye manisinah’ — 
manaso isino manisinah. ‘guha trini nihita 
nengayanti’— guhayam trini nihitani 
nengayanti—na cestante, na nimisantity- 
arthah. ‘turiyam vaco manusya vadanti’ 

—turiyam va etad vaco yan manusyesu 
vartate caturtham ity arthah.—catvari. 

Another says, “The word is measured by four padas. Only the scholarly 
Brahmins know them. Three parts of it hidden in the cavern do not blow 
themselves; only the fourth part is spoken by men.” (R.V. 1.164.45). 

suffixes. In this prayaja sacrifice the deity is Agni. So the suffixes are to be associated 
also with Agni. Such association of proper suffixes necessarily involves knowledge 
of grammar. 

23. The word is here symbolised as a bull. The showering which is the etymolo¬ 
gical sense of vrsabha from the word vrs, to shower, indicates that just as the cloud 
showers water, so on account of the qualities that the word possesses it satisfies all 
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Words are only fourfold. The four kinds of padas are nouns, verbs, 
prefixes and particles. These are known only by scholarly Brahmins. He 
who collects (within him) the mind is called wise ( manisin ). The three 
hidden in the cavern do not twinkle or move. It is only the fourth part of 
the speech that belongs to men. Turiya means the fourth. 24 

Bhasya. uta tvah— 

“uta tvah pasyan na dadarsa vacam 
uta tvah srnvan na smotyenam / 
uto tvasmai tanvam vi sasre 
jayeva patya usati suvasah//” 

‘uta tvah’ — api khalvekah pasyannapi na 
pasyati vacam. api khalvekah smvannapi na 
smotyenam iti. avidvamsam ahardham ‘uto 
tvasmai tanvam visasre’ tanum vivmute. 
‘jayeva patya u§ati suvasah’—tad yatha jaya 
patye kamayamana suvasah svam atmanam 
vivmute, evam vag vagvide svatmanam 
vivmute. vanno vivmuyad atmanam 
ityadhyeyam vyakaranam.—uta tvah. 

“There are others who though perceiving cannot see speech; others 
again though listening cannot hear it(i.e. speech). There are others again 
to whom she reveals herself as a well-dressed wife desiring her husband 
would do.”(R. V. 10.71.4) 

our desires if it can be properly used. It is said that the word entered into the mortals. 
This means that it revealed itself as identical with it. It is the object of the science of 
grammar to reveal the great deity, the word as Brahman. It may therefore be supposed 
that he who knows grammar becomes inspired with it. 

The aspirate ha is supposed to have its origin in the heart and some varnas such 
r, the ta group, ra and sa are supposed to have sprung from the head. The eternal form 
of Sabda represents the overlord, the omnipotent, the Great who is symbolised as the 
word ‘bull’ and the man who knows grammar by using words with full knowledge can 
free himself from all sins and can ultimately demolish his egoism. 

24. The above verse is of similar import as the one referred to before, which is 
quoted by Patanjali in support of the previous one. The phrase ‘Parimita padani’ is 
irregular, being a Vedic form. In the ordinary form it should be parimitani as adjective 
to padani, which means measured or limited. Nagesa says that the word ‘manisin’ 
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‘And others’. There is again some one who though perceiving cannot 
see speech and there is again some one who though auditive cannot hear 
her. This half-rk-verse speaks about the ignorant. 

‘Again to him reveal herself. Reveals the body. ‘Like a wife well- 
dressed desiring the husband’, i.e. just as the wife well-dressed and 
desiring the husband reveals her own body, so to one who knows speech 
(she, i.e. speech) reveals her own self. Grammar should be studied so that 
the speech may reveal herself to us. 25 

Bhasya. saktumiva— 

“saktum iva titaiina punanto 
yatra dhira manasa vacamakrata / 
atra sakhayah sakhyani janate 
bhadraisam laksmir nihitadhivaci//” 

‘saktuh’—sacater durdhavo bhavati, kasater 
va viparltad vikasito bhavati. ‘titati’— pari- 

denotes a person who has risen high by being able to control their mind through 
gradual purification. All the four kinds of words such as nouns, verbs, etc. have four 
stages—the para, pa§yanti, madhyama and vaikhari. Of these the para represents the 
Brahman stage of words. The pafyanti is that stage of words in which it is in the form 
of incipient ideation, and therefore has not the capacity of being used as language. The 
madhyama is the stage wherein the effort for constructive word-formation is being 
noticed in the heart and vaikhari is that while it attains the audible stage. Of the four 
classes of words, each one has these four stages. Of these the first three remain in the 
darkness of ignorance for the ordinary men. The grammarians, however, by virtue of 
their wisdom of the §astras can break open the darkness of ignorance and know the 
word in all its stages. The ordinary man merely speaks. He does not know the mystery 
of speech or its origin. Grammar is therefore to be studied for attaining such wisdom 
as has been specified above. The para stage of speech has been declared by Bhartrhari 
as being like internal eternal light and by its true intuition a man attains salvation. 
[Bhartrhari is usually understood as not having any para stage of speech. Ed]. 

25. The word uta means api or also, and the word tv ah means others ( tva-Sabdah 
anyavaci). There are many students who though they are alike in body and intelligent 
cannot understand the proper meaning of speech and such persons cannot compre¬ 
hend the import of speech though they may listen to it. The first half of the verse 
explains the condition of the ignorant. But to some grammarians the speech reveals 
her import and to such a person does speech reveal herself like a wife who desiring 
her husband takes off the garment through love. The comparison is supposed to point 
out that the speech reveals her import by revealing the significance of all suffix, 
prefix, etc. which are compared with the garments of the wife. 
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pavanam bhavati, tatavad va tunnavad va. 
‘dhira’ —dhyanavantah. ‘manasa’ — 
prajnanena. ‘vacam akrata’—vacam akrsata. 
‘atra sakhayah sakhyani janate’— atra 
sakhayah santah sakhyani janate. 
kva? ya esa durgo marga ekagamyo 
vagvisayah. ke punaste? vaiyakaranah. kuta 
etat? ‘bhadraisam laksmir nihitadhivaci’— 
esam vaci bhadra laksmir nihita bhavati. 
laksmir laksanad bhasanat parivrdha 
bhavati.—saktumiva. 

“Like the powdered pulse — just as one cleanses the powdered pulse 
with sieve so the meditative persons by their wisdom purify the speech. 
It is here that men of equal knowledge know each other. In their speech 
the auspicious beauty is inherent.” (R.V. 10.71.2) 

The word saktu (powdered pulse) is from the root ‘sacati ’(to sprinkle) 
and it is not easily purifiable; or the word may have been formed from the 
root ‘kasati ’ (which means movement and control) and by a transposition 
of consonants it becomes saktu in the sense of flowering. The word ‘titaii ’ 
means to purify (i.e. by removing the husk and other impurities). The word 
tataii either means spread out or interspersed with holes (i.e. a sieve). 
‘Dhirah’ means meditative persons. The word ‘manasa’ means through 
superior knowledge. The word ‘vacam akrata’ means ‘purified thespeech’. 
Here the friends attain friendship. Where ? In this what is the impassable 
path attainable only by words. Again who are they? The grammarians. 
Why so? In their speech the noble Laksmi is well hidden. The word 
‘lak§mi’ comes from ‘laksana ’, i.e. revelation, by virtue of which the 
speech becomes all-encompassing, i.e. can express all things, even the 
finest shades of thought. 26 

26. The word 'sakhayah ’ has been explained by Kaiyata as samanakhyatayah as 
having the knowledge of equality, i.e. those with whom the knowledge of plurality 
has vanished and the wisdom of oneness has appeared, that is those who have 
knowledge of Brahman as one and who regard all things as one. The word ‘sakhyani ’ 
has been explained by Kaiyata as sayujyani or absorption into the divine essence; and 
‘janate ’means ‘attain’. It should be noted that we have translated the words sakha and 
sakhya in the ordinary sense of ‘friend’ and ‘friendship’. We think that Kaiyata’s 
interpretation of sakhayah as samanakhyatayah (in the sense of those who have 
attained unity) and sakhya as sayujya or absorption is rather far-fetched. In our 
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Bhasya. sarasvatim— 

yajnikah pathanti—“ahitagnir apasabdam 
prayujya prayascittiyam sarasvatim istim 
nirvaped” iti. praya§cittiya ma bhumety 
adhyeyam vyakaranam.—sarasvatim. 

The sacrificial priests read: “Those who lay sacrificial fire in the house 
should have to perform the sarasvati sacrifice by way of expiation if they 
use vulgar words.” We ought to read grammar so that we may not be laid 
under the obligation of performing an expiation. 

Bhasya. dasamyam putrasya— 

yajnikah pathanti— “dasamyuttarakalam 
putrasya jatasya nama vidadhyad, ghosavad- 
adyantarantahstham avrddham tripurusanukam 
anaripratisthitam. tad dhi pratisthitatamam 
bhavati, dvyaksaram caturaksaram va nama 
krtam kuryan na taddhitam” iti. na cantarena 
vyakaranam krtas taddhita va sakya 
vijnatum.— dasamyam putrasya. 

Of the son of the tenth lunar day— The sacrificial priests read: “One 
should, after the tenth day, initiate the bom baby with names and such 

interpretation the meaning is that those who speak the same type of correct speech 
easily become friends. Friendship can naturally grow among people of the same level 
of high culture of speech. So also our interpretation of the last line ‘bhadraisam ’ etc. 
is different from that of Kaiyata and Nage§a. It is too far-fetched to think that by the 
knowledge of grammar or of speech one can attain Brahmahood. In our interpretation 
the sentence simply means that in the speech of the cultured people there lies deeply 
hidden unique grace and beauty. It is pity that most of the interpreters of the Bhasya 
of Patanjali belong to the monistic Vedanta faith. We have still to discover whether 
Patanjali had anticipated the interpretation of the Upanisads as given by Sankara. The 
word ‘adhinihita’ means deeply laid. Referring to our interpretation of the line 
‘bhadraisam ’ etc., we must say that the meaning of the word ‘panvrdha ’ as ajhana- 
nivartaka or ‘ the dispeller of ignorance’ as given by NageSa seems to be doubtful. The 
word means ‘all-encompassing’, and it does not seem that it had any special Vedic 
sense. The unique grace of one well-versed in language consists in its all encompas¬ 
sing character as being able to express all shades of thought. We cannot agree with 
NageSa that the passage has any reference to the four stages of words ultimately 
leading to Brahman and thereby leading also to pure consciousness as the only reality 
and the vapourisation of all plurality of the world before us. 
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names shall begin with the type of alphabet sounds called ghosavat or 
hoarse-sounding such as ha, ya, va, ra, la and the medial aspirate and the 
nasals of each of the five groups; and such names should have in between 
the alphabet sounds ya, ra, la, va, and should refer to the three generations 
of the name of the father and these names should not be associated to one’s 
enemy. It is only then that such names become well-established. It should 
consist of two or four syllables ending in a Art suffix and not have a 
taddhita. Now without grammar no one can distinguish the Art from the 
taddhita. 

Bhasya. sudevo asi— 

“sudevo asi varuna 
yasya te sapta sindhavah / 
anuksaranti kakudam 
surmyam susiram iva //” 

‘sudevo asi varuna’— satya-devo’si. ‘yasya 
te sapta sindhavah’ — sapta vibhaktayah. 
‘anuksaranti kakudam’— kadudam talu, 
kakur jihva sa’sminnudyata iti kakudam. 
‘surmyam susiram iva’. tad yatha— 

Sobhanam urmim susiram agnir antah 
pravisya dahati, evam te sapta sindhavah 
sapta vibhaktayas talvanuksaranti. tenasi 
satyadevah. satyadevah syametyadhyeyam 
vyakaranam.—sudevo’si 

O Varuna, you are a true deity. Your palate showers the seven rivers 
just as an image interspersed with holes” (R. V. 8.69.12). O Varuna, you 
are a good shining one, i.e. you are a true deity. Of you there are the seven 

rivers—the seven declensions of forms. Your kakuda or the palate_ 

kaku means tongue, that in which it is struck upwards is called kakuda. 
Like an iron image full of holes, the word ‘ surmi ’ means beautiful image. 
Just as fire burnt inside a beautiful image full of holes so the seven rivers 
like the seven declensions of forms are being showered by the palate. For 
that reason you are the truly shining one. We ought to study grammar so 
that we may be the truly shining one. 27 

27. Varuna is here spoken of as the truly shining deity. From this Varuna flow the 
seven rivers which are but the seven declensional forms from the palate. The word 
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Bhasya. kirn punar idarn vyakaranam eva 

adhijigamsamanebhyah prayojanam 
anvakhyayate, na punar anyad api kincit? 
om ity uktva vrttantaSah ‘sam’ityevamadin 
§abdan pathanti? 

So far the reason why grammar ought to be read has been described; 
is there nothing else to say? O yes, saying this they would begin with the 
Vedas as Sanno devir abhistaye' etc. 28 

Bhasya. purakalpa etad asit—samskarottara-kalam 

brahmana vyakaranam smadhiyate. tebhyas 
tattat-sthana-karana-nadanupradana-jnebhyo 
vaidikah sabda upadisyante. tad adyatve na 
tatha. vedam adhitya tvarita vaktaro 
bhavanti— ‘vedanno vaidikah sabdah siddha 
lokacca laukikah, anarthakam vyakaranam’ 
iti. tebhya evam vipratipanna- 
buddhibhyo’dhyetrbhyah suhrd bhutva 
acarya idam sastram anvacaste—‘imani 
prayojanani, adhyeyam vyakaranam’ iti. 

uktah sabdah. svarupam apy uktam. 
prayojananyapyuktani. 

In ancient times it so happened that the Brahmins after receiving their 
initiations used to study grammar. To such boys who knew the proper 

kakuda is formed thus : kakur jihva, udayate utksipyate asmin iti kakudam talu. The 
word ‘udayate’ is from the root vad to throw upwards (rather a peculiar meaning of 
the root)— kaku + vad + ghan = kaku + uda. There is a shortening of the vowel as it 
is supposed to come under the §akandhvadi list. The word ‘siirmya’ is a Vedic form 
of ‘sunni’. Just as fire entering an iron image full of holes bums all the impurities so 
showering the seven declensions of forms are supposed to purify us. 

28. Kaiyata notes as follows: In ancient times people used to study grammar first 
and due to their tender age ( balyat ) they were unable to ask anything. So for them it 
was not necessary to state the reasons for the study of grammar. But in these days 
when life is short people first study the Vedas and are therefore quite grown up when 
they read grammar and hence able to ask the reason for studying grammar and for that 
purpose it is now necessary to state the reasons for studying grammar. 
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places of pronunciation, the inner efforts and the outer efforts, instructions 
were given about Vedic words. But in our days it is not so. By studying 
the Vedas, they soon become loquacious, (they think) that from the Vedas 
we know the Vedic words and from popular usage we know the spoken 
language; grammar is thus useless. To such deluded students a teacher 
(Patanjali), as a friend, instructs the ^astrar-that these are the objects for 
studying grammar. So far words have been described, their nature has also 
been told as also the necessity of studying grammar. 

Bhasya. sabdanusasanara idanim kartavyam, tat 

katham kartavyam? kirn sabdopadesah kar- 
tavyah, ahosvid apasabdopadesah, ahosvid 
ubhayopadesa iti ? 

anyataropadesena krtam syat. tad yatha 
bhaksya-niyamena abhaksya-pratisedho 
gamyate— “panca panca-nakha bhaksyah” 
ityukte gamyata etad ‘ato’nye abhaksyah’ 
iti. abhaksya-pratisedhena va bhaksya- 
niyamah. tad yatha—“abhaksyo 
gramyakukkutah“abhaksyo gramya- 
sukarah” ityukte gamyata etad ‘aranyo 
bhaksyah’ iti. evam ihapi. yadi tavac chab- 
dopadesah kriyate, gaurity etasminnupadiste 
gamyata etad ‘gavyadayo’pasabdah’ iti. 
athapy apasabdopadesah kriyate, gavyadisu 
upadistesu gamyata etad ‘gaur ityesa 
sabdah’ - iti. 

Now instructions have to be made regarding (correct) words. How is 
that to be done? Have we to make instructions about correct words or 
about incorrect words or about both? (An onesided opponent is supposed 
to answer as follows): Any one of these may do. Thus, by restricting the 
edibles, the prohibition of the non-edibles is implied, when it is said that 
the five five-nailed animals are edible it is implied that others are non¬ 
edibles. Or, rather by prohibiting the non-edibles we may find the rule 
about the edibles. Thus when it is said that the village fowl is non-edible, 
the village pig is non-edible it is implied that the forest ones are edible. So 
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here also when instruction is given about words that ‘gauh ’ is the proper 
word instructed, it is implied that words like ‘gavi’e tc. are vulgar words. 
But on the other hand, instruction can be given about vulgar words; when 
words like ‘gavV etc. are instructed it is implied that the word gauh is the 
proper word. 

Bhasya. kim punar atra jyayah? 

laghutvac chabdopadesah. laghiyan 
chabdopadeso gariyan apasabdopadesah. 
ekaikasya Sabdasya bahavo’ pabhramsah. 
tad yatha—gaur ity asya sabdasya gavi-goni- 
gota-gopotalikety evam adayo’apabhramsah. 
istanvakhyanam khalvapi bhavati. 

Which is again better here? It is becasue of simplicity that the 
instruction of correct words is better. The instruction of correct words is 
simpler and the instruction of vulgar words is cumbrous. For each correct 
word there are many vulgar equivalents. Thus for the word ‘gauh' there 
are many vulgar equivalents such as gavi, goni, gota, gopotalika, etc. 
(Moreover by instructing the correct words) one attains what is desirable. 
Kaiyata notes that by the instruction of correct words one may attain merit 
or there is a direct comprehension. 29 

Bhasya. athaitasmin sabdopadese sati kim sabdanam 
pratipattau pratipada-pathah kartavyah? gaur 
aSvah puruso hast! sakunir mrgo brahmana ity 


29. Bhattoji in the Sabda-kaustubha makes a long discussion as to what may be 
the criterion of correct words. The discussion is long and it is not of much use to give 
here an account of the whole of it in detail. The substance of the discussion is that only 
those words about which no traditional origin or commencement can be pointed out 
should be called sadhu or correct words, as such it is indispensable that some one 
should instruct what words have such characteristic and can be called correct. 
Deviation of pronunciation through indolence, inattention and the like leading to the 
use of words which differ from standard words are called incorrect. It thus appears that 
there should be some teacher who should advise about correct words. The first advice 
so far as we now have is that given by Panini. Patanjali supplements the instructions 
of Panini and hence he says that his duty is to make an anuSasana of correct words. 
Sistasya punah Safanam anuSasanam. AnuSasana means the supplementary instruc¬ 
tion on that on which instruction has already been given. 
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evamadayah sabdah pathitavyah? 

nety aha. anabhyupaya esa sabdanam pra- 
tip-ttau pratipada-pathah. evam hi sruyate— 
‘brhaspatir indraya divyam varsa-sahasram 
pratipadoktanam Sabdanam Sabda-para- 
yanam provaca, nantam jagama. brhaspa- 
tisca pravakta, indrascadhyeta, divyam 
varsa-sahasram adhyayana-kalo, na cantam 
jagama. kim punar adyatve? yah sarvatha 
ciram jivati varsa-satam jivati. caturbhisca 
prakarair vidyopajukta bhavati—agama- 
kalena, svadhyaya-kalena, pravacana-kalena, 
vyavahara-kaleneti. tatra casyagama- 
kalenaiva ayuh krtsnam paryupayuktam 
syat; tasmad anabhyupayah Sabdanam prati- 
pattau pratipada-pathah. 

Now in the matter of instruction of correct words, should one enumer¬ 
ate off the correct words for their proper comprehension? Should the 
separate words such as ‘the cow’, ‘the horse’, ‘the man’, ‘the elephant’, 
‘the bird’, ‘the beast’, ‘the Brahmin’ etc. be instructed. 

No. This (process) of separate enumeration of words is not the proper 
means for their comprehension. So this we hear: Brhaspati, for one thou¬ 
sand heavenly years, instructed Indra the separate words for reaching the 
other shore of words but could not exhaust it. Brhaspati the teacher and 
Indra the pupil, the time of study is one thousand heavenly years, yet he 
could not exhuast it. What about these days? He who lives long, lives a 
hundred years. In four ways is learning acquired—the time of instruction, 
the time of preparation, the time of teaching, and the time of its use (in 
sacrifices etc.). So by the time, the teaching is finished, the life would be 
wholly spent up. Therefore, this method of severally enumerating the 
words is not the means for their comprehension. 

Bhasya. katham tarhi ime sabdah pratipattavyah? 
kincit samanya-visesavallaksanam 
pravartyam yenalpena yatnena mahato ma- 
hatah sabdaughan pratipadyeran. kim punas 
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tat? utsargapavadau. kascid utsargah kar¬ 
tavyah, kascid apavadah. kathamjatiya-kah 
punar utsargah kartavyah, 

kathamjatiyako’pavadah? samanyena 
utsargah kartavyah. tad yatha “ karmanyan ” 
(Pa. 3.2.1), tasya visesenapavadah; tad yatha 
“ato’nupasarge kah” (Pa. 3.2.3). 

How are these words to be comprehended? Some rule has to be 
introduced involving the use of universal and special principles so that 
with little labour, the great collection of words may be comprehended. 
What is that? General rule and exceptions. In the sutras there should be 
some universal laws and some exceptions. There should be some times 
general principles and their exceptions. Of what class should again be the 
general principles be made and what class the exceptions? The general 
principles should be made in universal lines such as “ karmanyan ” (the 
suffix an is enjoined when a verb carries an accusative case as its pre¬ 
word). A limitation of that is an exception ( apavada). “a to ’nupasarge kah ” 
(the ka should be suffixed to verbs ending in a and without a pre-particle— 
anupasarga). 

Bhasya. kim punar akrtih padarthah, ahosvid dra- 
vyam? ‘ubhayam’ ity aha. katham jnayate? 
ubhayatha hy acaryena sutrani pathitani, 
akrtim padartham matva —“jatyakhyayam 
ekasmin bahuvacanam anyatarasyam 
(Pa. 1.2.58)” ity ucyate. dravyam padartham 
matva “ sarupanam ” (Pa. 1.2.64) — ity 
ekasesa arabhyate. 

A new topic now comes in, regarding the nature of that which is 
signified by a word. 

Does the word signify the class-notion (akrti) of the individual or the 
individual substance? Both— he says. How is it known? The teacher 
(Panini) has read the sutra both the ways taking the class notion for the 
meaning of the pada, he has formed the sutra — “jatyakhyayam ekasmin 
bahuvacanam anyatarasyam ”. In the sense of jati or a class notion a word 
may optionally be used in the plural. Thinking individual substance as the 
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significance of words, he has formulated the sutra — “sariipanam ekaHesa 
ekavibhaktau ”—when the words having the same form and having the 
same declensional suffix, one may be left (other may be dropped). 30 

Bhasya. kim punar nityah sabdah, ahosvit karyah? 

samgraha etat pradhanyena pariksitam— 
nityo va syat karyo veti. tatrokta dosah, 
prayojanany apy uktani, tatra tvesa nirnayah 
— ‘yadyeva nityo’thapi karyah, ubhayatha’- 
pi laksanam pravartyam’ iti. 


30. Kaiyata reminds that the interpretation of grammar as a whole cannot be made 
either on the assumption that the signification of words is limited to class-notion or 
to individual things. He refers to two paribhasas — “sakrt gatau vipratisedhe yad 
badhitam tad badhitam tv a” and “punah prasahga-vijhanat siddham” (see 
Paribhasendu-§ekhara , paribhasas 39 and 40) referred to in the Bhasya on the rule, 
“vipratisedhe param karyam” and interprets the Bhasya there as holding that in the 
opinion of the Bhasya in some cases the significance of pada is to be referred to a jati 
and in other cases it is to be referred to vyakti but NageSa in his ParibhasenduSekhara 
rejects the interpretation of Kaiyata and holds that every case may be interpreted 
either on the supposition that the significance of words refers to class-notions or to 
particualrs. Kaiyata, in summarising the views of those who hold that the significance 
of words has reference only to class-notions, says that all words whether substantive 
or qualitative are permeated through and through with class-notions. Thus in denoting 
substantive qualities, actions and artificial names always refer to some kind of class- 
notions. There are others, however, who hold that words only denote particulars and 
the objection that such a reference would involve the necessity of extending the 
denoting power of words to limitless objects for otherwise if such a denoting power 
was limited to some particualr, others would not fall within its scope, is invalid for 
as in fixing the denoting power of words to class-notions denotation applies to 
particulars; so in giving the denoting power to particulars, the class-notion may be 
included within it by a similar kind of implication and as such the objections made 
would be invalid. The solution here is that when the denotation applies to particulars 
such an application necessarily applies to certain characteristic features by virtue of 
which a particular is a particular as distinguished from other particulars of other 
classes; a denotation of particulars has thus a natural reference to such characteristics 
as contribute to the formation of class notions; for this reason, a denotation of 
particulars also invloves a denotion of class-characters. Thus even though a word 
denotes a particualr it carries with such a denotation also a notion of class-character¬ 
istics involved in it as a constituent. Thus in both the views, in the passage from the 
class-notion to the particulars and vice versa an implication of some sort involving 
in extension of meaning or a restriction of it has to be admitted. 
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(A doubt naturally arises) are words eternal (i.e. uncreated) or are they 
produced? In the Sangraha (possibly of Vyadi) this (problem) has been 
chiefly examined—“Are they eternal or are they created?” There the 
defects as well as the necessity have been described. There, however, the 
conclusion arrived at is, whether it be eternal or produced, in each case, 
the definite regulations have to be made. 31 

Bhasya. katham punar idam bhagavatah Paniner 

acaryasya laksanam pravrttam? 

Varttika. siddhe sabdartha-sambandhe. 


siddhe sabde arthe sambandhe ceti. 

atha siddha-sabdasya kah padarthah? 
nitya-paryaya-vaci siddha-sabdah. katharr 
jnayate? yat kutasthesvavicalisu bhavesu 
vartate; tad yatha—siddha dyauh, siddha 
prthivi, siddham akasam. 


31. Some hold that the alphabet form of speech is eternal and is only manifested 
by articulated sound. Others, however, think that the articulated sounds correspond¬ 
ing to the alphabetic forms manifest the words ( padas ) as wholes. Others, however, 
hold the view of vakya-tsphota. Those who hold that the words are nothing but sound, 
naturally adhere to the view that the words are non-eternal and produced. The 
MImamsakas think that the alphabet forms are eternal and are manifested by 
articulated sounds. According to this view, of course, both the pada and the vakya are 
of the nature of alphabet forms which are eternal in that form and manifested only by 
the articulated sounds. The sphota view is held by the grammarians. The more 
advanced thinkers of the grammar school think that in reality the whole proposition 
is a combination of propositions forming the vakya appear as one whole. The 
appearance of padas as wholes is unreal and has only a pragmatic value for 
demonstrating an analytic purpose. The supposition that the padas or words have 
separate meanings is only illusory or imaginary. The Vaisesika school, however, 
thinks that the word is nothing but the articulated sound. The articulated sounds, 
however, may be both of the alphabetic order or of other orders, such as noise etc. 

Patarijali refers to the Sangraha. But we have no knowledge as to the nature of the 
book or as to its author. Nagesa says that according to tradition, Vyadi wrote the 
Sangraha, a work containing a hundred thousand words. 

Patarijali says that so far as the writer of grammar is concerned, it is immaterial 
whether the words are eternal or non-eternal, for in either case the instruction of the 
grammatical science is necessary for the instruction of correct words. Bhattoji, 
however, holds that in grammar the denotation of words may well be regarded as 
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How does his holiness Panini, the teacher apply his definitive instruc¬ 
tions (at this point comes the Varttika, the relation between the words and 
their meanings being already there to which Patanjali says as follows): 
The words being already there and so the object and the signifying relation 
being also there (a question comes—what is the meaning of the word— 
‘being there’, ‘siddha’)! The word siddha means eternal. The question is 
how is it known? The reply is: that (is eternal) which refers to unchanging 
and immovable ideas or entities, such as, the heaven is there, the earth is 
there (siddha). 32 

Bhasya. nanu ca bhoh karyesvapi vartate. tad yatha— 
siddha odanah, siddhah supah, siddha 
yavagur iti. yavata karyesvapi vartate, tatra 
kuta etan nitya-paryaya-vacino grahanam, na 
punah karye yah siddha-sabda iti? 

sarigrahe tavat karya-prati-dvandvi- 
bhavan-manyamahe ‘nitya-paryaya-vacino 
graha-nam’ iti. ihapi tad eva. 

athava santy eka padany apy 
avadharanani. tad yatha —‘abbhakso’, 
‘vayu-bhaksah’ iti. apa eva bhaksayati, 
vayum eva bhaksayatiti gamyate. evam ihapi 
siddha eva, na saddhya iti. 

applying to universals and particulars. The denotation is to be determined in 
accordance with contextual usage of the problematic term. 

32. The import of Patanjali’s question, as to how Panini wrote his work, is 
according to Kaiyata whether Panini was the creator of the relation of words with 
objects or he merely was the compiler of the relations that existed before. Patanjali 
here mentions the name of Panini as he is presently introducing a Varttika line for 
interpretation and previous to this, he was interpreting the intention of Panini and 
Katyayana together and so far that portion was wholly his own contribution. Nagesa 
says here the purport of the question is—whether Panini himself coined the words or 
he only explained the relations that already existed between the existing words and 
their objects. Kaiyata further states that in both the views of jati-sphota and vyakti- 
sphota words are eternal. Even in the VaiSesika view where words are regarded as 
produced, they are regarded as eternal as being traditionally current from begin¬ 
ningless time. The objects themselves also are eternal in their aspect as class-notions; 
even if they be regarded as only particular things, there is eternity, there istheir aspect 
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But the word ‘siddha’ is also used with reference to products (of 
actions), such as the rice is prepared, the soup is prepared, the ncegrue is 
prepared. But if that word is used in the sense of products, why it is e 
as synonymous with nitya or eternity and why is the other meaning in the 
sense of product is discarded. (The reply is) in the Sangraha, however it 
is taken in the sense opposite to that of the product and therefore in the 
sense of eternity, here also therefore that is the meaning or rather there are 
words which though single and used with a determining sense such as the 
words ‘abbhaksa ‘vayu-bhaksa' meaning that who eats only water, that 
who eats only air. (Here though the word only or e va is not used yet a single 
word ap or water has the sense of only water).So the word ‘siddha ’ means 
only siddha, i.e. eternal and not sadhya or karya, i.e. product. 

Bhasya. athava purvapada-lopo’tra drastavyah 

atyanta-siddhah siddha iti. tad yatha 
devadatto dattah, satyabhama bhameti. 
athava—“vyakhyanato visesa-pratipattir na hi 
sandehadalaksnam” itinitya-paryaya-vacino 


grahanam iti vyakhyasyamah. 

kim punar anena vamyena? kim na ma- 
hata kanthena nityasabda evopatto yasminn 
upadiyamane’sandehah syat? 


Or it should be understood that there is an elision of the previous word. 
(The word ‘sidhha') is supposed to be formed of the two words atyanta and 

of Brahman which is the underlying in them. The word ‘ siddha ’ means nitya or 
eternal. The words are regarded as eternal because they refer to eternal objects. 

33. Patanjali is here discussing the meaning of the phras e“siddhe §abdarthasam- 
bandhe” of Katyayana, the Varttikakara. His interpretation is that 4 siddha 9 here 
means eternal, i.e. the words, their objects and their relations are all eternal. He at first 
draws this meaning by reference to the conclusive decision on the subject arrived at 
in the Sangraha (possibly by Vyadi). His next interpretation is based on the suggestion 
that siddha means siddha eva, i.e. Sabdarthasambandhah siddha eva. He refers to other 
words, abbhaksa, vayu-bhaksa which though single words are pregnant in the idea of 
eva, sarva eva apah bhaksayati iti ab-bhaksah. The sentence ( apa eva bhaksayati ’is 
the explanation of the word ab-bhaksa which contains within it the sense of eva in a 
pregnant manner. There is only one opposite to the word siddha meaning eternal and 
that is karya. Siddha eva means only siddha which negates karya, there being only two 
alternatives. 
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siddha and the word atyanta is elided. The word siddha or accomplished 
is used in the sense extremely accomplished, such as the word Datta is 
used for Devadatta and Bhama for Satyabhama. 

Or the particular meaning is to be comprehended in accordance with 
interpretation and from doubt (it should not be thought) that there is no 
definite meaning. We shall interpret the siddha as being taken as an 
equivalent to ‘nitya ’ or eternal. But (what is the good) again of such long 
explanation? Why not loudly in a loud voice the word ‘nitya ’ had been 
uttered, which being done there would be no doubt? 

Bhasya. mangalartham. 

mangalika acaryo mahatah sastraughasya 
mangalartham siddha-sabdam aditah 
prayunkte—mangaladlni hi sastrani prathante 
vlra-purusani ca bhavanty ayusmat-purusani 
cadhyetaras ca siddhartha yatha syur iti. 

The auspicious teacher desiring auspiciousness for the extensive §astra 
at first uses the word siddha. (There is a maxim) the sastras that begin with 
auspicious words are traditionally continued and invest (their readers) 
with heroism and are associated with long life, and so that those who read 
(such sastras) attain their fruit. 34 

Bhasya. ayam khalu nitya-sabdo navasyam 

kutasthesvavicalisu bhavesu vartate. kim 
tarhi? abhiksnye’pi vartate. tad yatha—ni- 
tya-prahasito nitya-prajalpita iti. yavata’- 
bhlksnye’pi vartate tatrapy anenaivarthah 
syat—“ vyakhyanato visesa-pratipattir na hi 
sandehad alaksnam ” iti. pasyati tvacaryo 
‘mangalarthascaiva siddha-Sabda aditah 
prayukto bhavisyati, Saksyami cainam nitya- 
paryaya-vacinam varnayitum’ iti. atah 
siddha-sabda evopatto na nitya-sabdah. 

34. Though Katyayana might have used the word ‘nitya ’ instead of the word 
‘siddha ’ he chose the latter word as an auspicious one in consonance with the maxim 
that only those Sastras which begin with auspicious words are traditionally continued 
through time and those who study them cannot be defeated by others. 
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This word ‘nitya’ again is not always to be used to denote those entities 
which are unmoved like an anvil. What then? It is also used in the sense 
of repetition. Thus ‘nitya-prahasita ’ means often laughing and ‘nitya- 
prajalpita ’ means always talking. It may be objected since the word can 
also be used in the sense of repetition why not take that sense. (The reply 
will be) that here also since there is a doubt between (two meanings) the 
proper meaning to be accepted (is that which is) according as it is 
explained (and as to the cause of this doubt one should not think that there 
is) no definite explanation. The teacher (Katyayana) thinks that the word 
‘siddha ’ in the auspicious sense should be used at the commencement. It 
is possible for us to describe it as being equivalent to nitya or eternal. For 
this reason the word ‘siddha’ has been used and not nitya. 

Bhasya. atha kam punah padartham matva esa 

vigrahah kriyate— ‘siddhe sabde’rthe sam- 
bandhe ca’ iti? 

‘akrtim’ ityaha. kuta etat? akrtir hi nitya, 
dravyam anityam. atha dravye padarthe 
katham vigrahah kartavyah? 

‘siddhe sabde artha-sambandhe ca’ iti. nityo 
hy arthavatam arthair abhi-sambandhah. 
athava dravya eva padarthe esa vigraho 
nyayyah: siddhe sabde arthe sambandhe ce- 
ti. dravyam hi nityam akrtir anitya. 

To what does the signification of words refer? In the compound 
sabdartha-sambandhe, where the compound means the words, their 
objects and the relations being eternal, the reply is—(the reference is to 
the class-notion). Why so? (Because) the class-notion is eternal and the 
particulars are non-eternal. 

Now if the signification refers to particulars, how should the com¬ 
pound be made? (The reply is) the words being eternal, and their relations 
to objects being eternal, the relation of significant words with objects is 
eternal. Or, rather, if signification of words refers to particulars it would 
be as follows, the words, their objects and the relations being eternal. The 
particulars are eternal and the class-notion is non-eternal. 35 

35. In the view in which particulars are regarded as non-eternal the relation of 
objects with words are regarded as eternal. But if objects are non-eternal, how can 
relations with them be eternal? The reply is that even though objects may be non- 
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Bhasya. katham jnayate? 

evam hi drsyate loke mrt kayacid akrtya 
yukta pindo bhavati, pindakrtim upamrdya 
ghatikah kriyante, ghatikakrtim upmrdya 
kundikah kriyante. tatha suvarnam kayacid 
akrtya yuktam pindo bhavati, pindakrtim 
upamrdya rucakah kriyante, rucakakrtim 
upamrdya katakah kriyante, katakakrtim 
upamrdya svastikah kriyante. punaravrttah 
suvarna-pindah punar aparaya”krtya yuktah 
khadirangara-savarne kundale bhavatah. 
akrtir anya canya ca bhavati, dravyam punas 
tad eva. akrty upamardena dravyam evavasi- I 
syate. 

How is it known? So it is seen among people that from certain points | 
of view earth may be regarded as lump. By demolishing the lump-form it 
is made into jugs. By demolishing the jug-forms, pitchers are made. So 
also when gold is associated with certain forms, it becomes a lump. By i 
demolishing these lump-forms, certain neck-rings can be made and these 
again may be changed into bracelets. These again can be changed into a 
svastika. These again may be reformed into a lump of gold and may be 
made into other forms. The substance is the same but the form may be this 
or that. With the demolition of the form the substance remains the same. 

Bhasya. akrtavapi padartha esa vigraho nyayyah— 
‘siddhe sabde’ rthe sambandhe ca’ iti’. 
nanu coktamakrtir anityeti? 

eternal yet the relation of signification may be eternal. There is a further relation 
between words and objects that certain words permanently denote certain objects. 

In the view in which particulars are regarded as eternal the eternity refers to the 
underlying Brahman. (This is of course the interpretation of Kaiyata). In such a view 
the class-notion is non-eternal for when there is a realisation of the Brahman 
everything becomes illusory. This constant reference to Brahman in discussions of 
grammar by Kaiyata seems to have no basis in the Bhasya itself. The Bhasya seems 
to refer to different perspectives and tries to explain the status of signification with I 
the varying perspectives, wherein the aspect of universals or of particulars may alter¬ 
nately be emphasised. 
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naitad asti. nitya”krtih. 

katham? na kvacid uparateti krtva sarva- 
troparata bhavati. dravyantarastha 
tupalabhyate. athava nedam eva niiya- 
laksnam—‘dhruvam kutastham 
avicalyanapayopajana-vikary-anutpatty- 
avrddhy-avyaya-yogi yat tan nityam’ iti. tad 
api nityam yasmimstattvam na vihanyate. 

kim punas tattvam? tasya bhavas tattvam 
akrtavapi tattvam na vilianyate. 

athava kim na etena— ‘idam nityam idam 
anityam’ iti? yannityam tarn padartham 
matvaisa vigrahah kriyate — ‘siddhe §abde’- 
rthe sambandhe ca’ iti. 

The compound may be so formed that the signification may refer to the 
form (the class-notion), the word, the object and the relation being eternal. 
But it has been said that the class-notion is non-etemal. But this is not so, 
(says Patanjali). The class-notion is eternal. It cannot be said that because 
it is not exhausted anywhere, it is exhausted everywhere. It can be 
perceived in other objects. 

Or, rather, this not the only definition of eternity. Eternal is that which 
is unchanging, stays like an anvil, immovable, devoid of decay, growth or 
change, is not produced, does not grow and has not loss. That also is 
eternal in which the reality is not destroyed. What is reality? The reality is 
its essence. In the case of class-concepts also the essence is not destroyed. 
Or, rather, what is the use of entering into this question—this is eternal and 
this is non-etemal? The compound has been so formed as to refer to the 
idea of eternity whatever it may mean—the word, the object and its 
relation being eternal. 

Bhasya. katham punar jnayate—‘siddhah sabdo’rthah 

sambandhas ca’ iti? 

Varttikka. lokatah. 

Bhasya. yalloke’rtham artham upadaya sabdan 

prayunjate, naisam nirvrttau yatnam kurvanti. 
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ye punah karya bhava nirvrttau tavat tesam 
yatnah kriyate. tad yatha—ghatena kaiyam j 
karisyan kumbha-kara-kulam gatva”ha— 
kuru ghatam karyam anena karisyami’ iti. 
na tadvac chabdan prayuyuksamano vaiyak- | 
aranakulam gatva”ha ‘kuru sabdan 
prayoksye’ iti. tavaty evartham upadaya 
sabdan prayunjate. 

yadi tarhi loka esu pramanam kim sastrena 
kriyate? 

Varttikka. lokato’rthaprayukte sabdaprayoge 
sastrena dharma-niyamah. 


hasya. lokato’rthaprayukte sabda-prayoge Sastrena 
dharma-niyamah kriyate. kim idam dharma- 
niyama iti? dharmaya niyamo dharma- 
niyamah, dharmartho va niyamo dharma- 
niyamah, dharma-prayojano va niyamo 
dharma-niyamah. 

How is itknown? The word, the objectand the relation are eternal. Here 
the Varttika intervenes and says lokatah, i.e. from the behaviour of the 
people. In the world, the people take objects one after another and use 
words to signify them. But they make no effort in producing them. Those 
entities which are produced require effort to be made for their production 
If one has to do with a jug, he goes to the potter’s house, and says: ‘Make 
a jug that I have something to do with it. ’ But wishing to use words, he does 
not go to the grammarian and says: ‘Make words. I wish to use it.’ But he 
t es whatever objects he likes and uses words. If people’s behaviour is 
to be regarded as valid, what is effected by the §astra& 

(Here the Varttika intervenes and says) words are used to denote 
6 d a ~ n 1 6 SaStra makes restric tions for the accruing of merit. To this 

Sh S !- S) Wh6n P60ple drawn by ob J ects words, restriction is 
made by the fastra (grammar) for the sake of merit. (A questioner asks) 

hat is the meaning of ‘ dharma-niyama’ (restriction for the sake of merit), 
e Bhasya remarks that it may be compounded in different ways— 
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restriction for the sake of merit or restriction for the need of merit or 
restriction which has for its object merit. 36 

Varttikka. yatha laukika-vaidikesu. 

Bhasya. priya-taddhita daksinatyah—yatha loke vede 

ceti prayoktavye ‘yatha laukika-vaidikesu’ 
iti prayunjate. athava yukta evatra tad- 
dhitarthah—‘yatha laukikesu vaidikesu ca 
krtantesu’. 

loke tavat—‘abhaksyo gramya-kukkutah’, 
‘abhaksyo gramya-sukarah’ ity ucyate. 
bhaksyam ca nama ksutpratighatartham 
upadiyate. sakyam canena svamamsadibhir 
api ksut-pratihantum. tatra niyamah kri- 
yate—‘idam bhaksyam idam abhaksyam’ iti. 
tatha—khedat strisu pravrttir bhavati. 
samanas ca kheda-vigamo gamyayam ca- 
gamyayam ca. tatra niyamah kriyate— iyam 
gamyeyam agamye ti. 

Such as it is found among the people and in the Vedas, the southerners- 
are fond of (applying) taddhita suffixes. Instead of saying ‘loke’ and 
‘vede’ they use ‘laukika-vaidikesu’. Or, rather, the uses of taddhita is 
justifiable as in the passage ‘laukikesu vaidikesu ca krtantesu. ’ (Here 
laukikesu means drawn from popular usage and vaidikesu means drawn 
from the Vedas and from other decisions). Among the people it is said that 
the village fowl should not be eaten, the village pig should not be eaten. 
But all that is taken for removing hunger should be regarded as eatable and 
on this principle one might remove his hunger even with the meat of dogs. 

36. The phrase ‘drawn by objects’ in the translation has been used in the sense 
impelled by the necessity of knowing objects. When people want that others should 
understand a particular meaning they use words; when these words are articulated, 
people know things. For the use of words, the science of grammar directs the nature 
of the stem, the suffixes and the like; when with such consciousness people use words 
diey attain merit. NageSa points out that Prabhakara thinks that by the use of the 
imperative or the subjunctive when certain actions are dictated to be performed, a 
person is impelled to do an action and this is called niyoga and this is dharma. 
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Therefore, a restriction is made—this ought to be eaten and this ought not 
to be eaten. So through sexual urge one turns to women. This urge can well 
be satisfied by going to women to whom one may legitmately go and to 
others to whom one may not legitmately go. There a restriction is made— 
this woman is legitimately worthy of cohabitation and this woman is 
legitimately not so . 37 

Bhasya. vede khalvapi—“payo-vrato brahmano 

yavagu-vrato rajanya amiksa-vrato vaisyah” 
ity ucyate. vratam ca namabhyavaharartham 
upadiyate. sakyam canena salimamsadiny 
api vratayitum tatra niyamah kriyate. 

tatha—“bailvah khadiro va yupah syad” 
ity ucyate. yupas ca nama pasu-bandhartham 
upadiyate. sakyam canena yatkincid eva 
kastham ucchrityanucchritya va pasur 
anubandhum. tatra niyamah kriyate. 

tathagnau kapalany adhisrityabhiman- 
trayate—“bhrgunam angirasam dharmasya 
tapasa tapyadhvam” iti. antarenapi mantram 
agnir dahana-karma kapalani santapayati. 
tatra ca niyamah kriyate—‘evam kriya- 
manam abhyudayakari bhavati’ iti. evam 


37. The sentence in the Bhasya—“athava yukta evatra taddhitarthah ” etc. wherein 
the use of the taddhita suffix in the words laukika and vaidika has been justified, has 
another annotation by Kaiyata on the words laukika and vaidika. Kaiyata says that 
laukika here means as embodied in the smrti-Sastra and vaidika means as embodied 
in the Vedas. This is to be distinguished from the use of the word ‘ laukika-vaidikesu ’ 
in the previous sentence where the words laukika and vaidika have been used in the 
sense of the ‘the people as a whole’ and ‘the Vedas as a whole’. The usage of taddhita 
in that passage is therefore only optional. Instead of saying ‘among the people’, the 
speaker says, ‘among the people as a whole’. Herein the speaker only shows his 
vagary in his fondness for using the taddhita suffix whereas in the latter case the use 
of the taddhita suffix in the word laukika is justifiable on the ground that here the word 
‘loka ’ means smrti-§astra and the taddhita suffix means ‘codification’. These two 
examples are introduced for showing that there are some usages where certain 
suffixes are not exactly justifiable but not incorrect while in other cases they are quite 
justifiable. 
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ihapi—samanayam arthavagatau sabdena 
capasabdena ca dharma-niyamah kriyate— 
‘sabdenaivartho’bhidheyo napasabdena’ iti. 
‘evam kriyamanam abhyudaya-kari bhavati’ 
iti. 

In the Vedas also it is enjoined that a Brahmin should restrict his diet 
to milk, a Ksatriya to rice-gruel and a Vaisya to curd mixed with water. 

A restriction is made among all things that a man may be desirous of 
eating. One may eat good rice and meat and restriction is made there. So 
also there is the injunction—a sacrificial post should be made of the bilva 
or the khadira wood. A sacrificial stake ( yupa) is the post at which the 
animals are tied. One can take any kind of wood and make it smooth or 
rough and tie the animal at it. Here the restriction is made. 

So also putting on the fire the halves of a jug one utters the mantra 
“Grow heated with the ascetic fervour of the heat of Bhrgus and Angirasas. ” 
But one might as well put the jug-shells on the burning fire without 
uttering such mantras. A restriction is here made and if it is so done it 
becomes auspicious. So here also when meaning can be understood 
equally from correct and incorrect words a restriction for merit is made 
object should be indicated by correct words and not by incorrect words. 
If it is so done it becomes meritorious. 

Varttika. asty aprayuktah. 

Bhasya. santi vai sabda aprayuktah. tadyatha— 

‘usa’, ‘tera\ ‘cakra’, ‘peca’ iti. 

kim ato yat santy aprayuktah? prayogad hi 
bhavan chabdanam sadhutvam adhyavasyati. 
ya idanim aprayukta nami sadhavah syuh. 

idam tavad vipratisiddham yad ucyate— 
‘santi vai §abda aprayuktah’ iti. yadi santi 
naprayuktah, athaprayukta na santi, ‘santi 

This discussion is introduced on the word dharma-niyama referred to in the 
previous section of the Bhasya. Words may diversely be used and in all these usages 
they may be significant. But it is only in certain restricted usages as enjoined by 
grammar that they may contribute to merit. Any food may appease hunger but only 
some food is prescribed as contributing to merit and others are prohibited. So some 
forms of speech as enjoined by grammar contribute to merit and others do not. 
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caprayuktas ca’iti vipratisiddham. 
prayunjana eva khalu bhavan aha—‘santi 
sabda aprayuktah’ iti. kas cedanim anyo 
bhavaj-jatiyakah purusah §abdanam prayoge 
sadhuh syat? 

naitad vipratisiddham. ‘santi’ti tavad 
brumo yad etafi sastra-vidah sastrena 
anuvidadhate. ‘aprayuktah’ iti brumah. 
yat loke ’prayuktah’ iti. yad apyucyate — 
‘kascedanim anyo bhavaj-jatiyakah purusah 
sabdanam prayoge sadhuh syad’ iti. na 
brumo ’smabhir aprayukta iti. kim tarhi? loke 
’prayukta’ iti. nanu ca bhavan apy abhyan- 
taro loke? abhyantaro’ham loke, na tvaham 
lokah. 

A Varttika sutra (raising an objection) intervenes that there are words 
which are not in usage such as usa, tera, cakra, peca. What does it matter 
if there are words which are not in usage? (This is said) that because it is 
only through usage that you can determine the correctness of words. The 
words that are not now used cannot be regarded as correct. (To this) a 
further objection is raised—this is all contradictory to say that there are 
words which are not in usage (for if the words exist it cannot be that they 
are not in usage, and if they are not in usage they cannot be said to exist. 
It is contradictory to say that they exist and are not in usage. It is by using 
the words that we say that these words are not in use). Who is the other 
better man than like you by whose use the words would be correct? (This 
is a joke—we are using the words and yet saying that the word is not in 
use). Your very use of the word is an instance of using it and that 
contradicts you. It is when men use a word that the word is said to be in 
usage. What special type of a man we should imagine by whose use of the 
word, should we speak of the word as being in usage and how can we 
exempt you from belonging to that category? 

The supposed reply is—this is not contradictory. (When we say that) 
the words that the words exist, we mean those words that the grammarians 
enjoined by rules. (By referring to words) that are not used we mean that 
they are not used by people. To your question—who is there the other kind 
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of person etc. we do not say that we have not used it. What then? (We mean 
that they are not used by people. Further reply to this position is)—are you 
not included in ‘the people’? (The reply is) yes—I am included within the 
people but I am not the people. 

Varttika. asty aprayukta iti cennarthe sabda- 

prayogat. 

Bhasya. asty aprayukta iti cet? tanna. kim karanam? 

‘arthe §abda-prayogat’— arthe sabdah 
prayujyante. santi caisam sabdanam artha 
yesvarthesu prayujyante. 

Varttika. aprayogah prayoganyatvat. 

Bhasya. aprayogah khalvapy esam sabdanam 

nyayyah. kutah? ‘prayoganyatvat’. yad esam 
Sabdanam arthe’nyanchabdan prayunjate. 
tad yatha—’usa’ ityasya sabdasyarthe— 

‘kva yuyam usitah’, ‘tera’ ity asyarthe ‘kva 
yuyam tirnah’, ‘cakra’ ity asyarthe—‘kva 
yuyam krtavantah’, ‘peca’ ity asyarthe— 
‘kva yuyam pakvavantah’ iti. 

Here again a Varttika intervenes—it is wrong to suggest that there are 
words which are not in use, for the words are used to denote objects. 

It is suggested that there are words which are not used. (The reply is) 
it is not so. What reason is there? Words are used to denote objects. These 
words refer to objects to signify which they are used. 

Here another Varttika intervenes criticising the previous Varttika — 
the word ‘aprayoga’, i.e. not in use (means) that they are other than the 
words which properly denote the objects. 

(The Bhasya commenting on the above says) it is proper that these 
words should not be used; for they are other than the words which really 
denote the objects (i.e. words that are used other than those that would 
denote the objects). Thus in the place of the word ‘usa’ there is the 
phrase—where did you stay ( kva yuyam usitah )? In the sense of the word 
‘ tere ’—where did you cross ( kva yuyam tirnah )? In the sense of the word 
‘cakra ’ —where did you do? In the sense of ‘peca’ —where did you cook? 
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Varttika. aprayukte dirgha-satravat. 

Bhasya. yady apy aprayuktah, avasyam dirgha- 

satraval laksanenanuvidheyah. tad yatha — 
dirgha-satrani varsasatikani varsasaha- 
srikani ca. na cadyatve kascid apy aharati. 
kevalam rsi-sampradayo dharma iti krtva 
yajnikah sastrenanuvidadhate. 

Varttika. sarve desantare. 

Bhasya. sarve khalvapy ete sabda desantaresu 

prayujyante. 

na caiva upalabhyante. 

(In the matter of the consideration of) words not in usage the maxim of 
long sacrifice applies. (To this the Bhasya comments)—there are indeed 
words which are not in usage (but in this matter) the maxim of long 
sacrifice must be followed. Thus there are indeed long sacrifices extend¬ 
ing over hundred or thousand years but no one in these days takes to them. 
The sacrificial priests give instructions about them only because there is 
merit in the study of the Vedas. 

(Another Varttika again intervenes)—they all exist in other countries. 
(The Bhasya comments)—all these words exist in other countries. (But 
how is it) that they are not to be found? 

Bhasya. upalabdhau yatnah kriyatam. mahan 
sabdasya prayogavisyah. sapta-dvipa 
vasumati trayo lokas catvaro vedah sangah 
sarahasya bahudha bhinna ekasatam 
adhvaryusakhah sahasra-vartma sama-vedah 
ekavimsatidha bahvrcyam, navadha”- 
tharvano vedah vakovakyam itihasah 
puranam vaidyakam ity etavan sabdasya 
prayoga-visayah. etavantam sabdasya 
prayoga-visayam ananuni§amya ‘santy 
aprayuktah’ iti vacanam kevalam sahasa- 
matram eva. etasmimS catimahati §abdasya 
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prayoga-visaye te te sabdas tatra tatra 
niyata-visaya drsyante. tad yatha—savatir 
gati-karma kambojesveva bhasito bhavati, 
vikara enam arya bhasante ‘§ava’ iti. ham- 
matih surastresu. ramhatih pracya-ma- 
dhyesu. gamim eva tvary ah prayunjate. datir 
lavanarthe pracyesu, datram udicyesu. 

ye capy ete bhavato’prayukta abhimatah 
sabda etesam api prayogo drsyate. kva? 
vede. tad yatha —“saptasye revati 
revadusa’XR. V. 4.51.4), “yadvo revatireva- 
tyam tamusa”, “yanme narah srutyam 
brahma cakra" ( R.V 1.165.11), “yatra 
nascakra jarasam tanunam ” (R. V. 1.89.9) iti. 

Make efforts in discovering them. The field for the use of words is very 
large. There are the seven islands of the earth, three worlds, the four Vedas 
with their accessories and esoteric doctrines diversely varied. There are 
the hundred branches of the Adhvaryuveda and thousand ways of 
Samaveda, twenty-one-fold Bahvrcya, ninefold Atharvanaveda, the dia¬ 
logue literature, legends and puranas, medical science, so much is the field 
of the use of words. Without examining such a large field of the 
application of words, to say that there are words which are not used, is 
merely boldness. 

In this large field of the use of words, specific words are used in special 
senses. Thus the root ‘Sava’ is used in the sense of movement in the 
Kamboja country. But the Aryans use it in the sense of decomposition; and 
the word ‘hammati’ is used in Surastra, ‘ramhati’ in the Middle East, but 
the Aryans use the word ‘gama’. The root ‘dati’ is used in the sense of 
tearing in the East, and in the same sense the word ‘datra ’ is used in the 
North. Even those words, that you regard as being out of usage, are found 
to be used. Where? In the Vedas. Thus the word ‘usa ’ is found in the Vedic 
passage— ‘saptasye revati revadusa’ ,‘yadvo revati revatyam tamusa’ 
(The) word ‘cakra’ is used in the passage ‘yan me narah srutyam brahma 
cakra ’, and in the passage, ‘yatra nas cakra jarasam tanunam ’ 

Bhasya. kim punah sabdasya jnane dharmah, ahosvit 
prayoge? kas catra visesah? 


























46 


Mahabhasya of Patanjali 


Varttika. jnane dharma iti cet tathadharmah. 

Bhasya. ‘jnane dharmah’ iti cet tatha adharmo pi 

prapnoti. yo hi sabdan janaty apasabdan apy 
asau janati. yathaiva sabda-jnane dharma 
evam apasabda-jnane’py adharmah. athava 
bhuyan adharmah prapnoti. bhuyamso hy 
apa§abdah, alpiyamsah sabdah. ekaikasya 
sabdasya bahavo’pabhramsah. tad yatha 
‘gaur’ ity asya gavi- goni-gota-gopotalikety 
evamadayo’pabhramsah. 

(Now comes the question of the production of merit by the knowledge 
of words). Is merit produced by the knowledge of words, or by then- use. 
What is the difference? (Here the Varttika intervenes)— if there is ment 
in knowledge, there is also demerit. (The Bhasya comments) if there is 
merit in knowledge, then there is also demerit. He who knows correct 
words, also knows incorrect words. As there is merit in the knowledge of 
correct words, there is also demerit in the knowledge of incorrect words 
Or rather there will be more demerit. There are more vulgar words an 
fewer correct words. For each correct word, there are many corrupt forms. 
Thus the word 'Gauh’ has many corrupt forms such as, gavi, goni, gota, 
gopotalika, etc . 

Varttika. acare niyamah. 

Bhasya. acare punar rsir niyamam vedayate, ‘ te sura 

helayo helaya iti kurvantah parababhuvuh” 
iti. astu tarhi prayoge. 

Varttika. prayoge sarvalokasya. 

Bhasya. yadi prayoge dharmah, sarvo loko’bhyuda- 

yena yujyeta. 

ka§ cedanim bhavato matsaro, yadi sarvo 
loko’bhyudayena yujyeta? 

na khalu kascin matsarah. prayatnanartha- 
kyam tu bhavati. phalavata ca nama prayat- 
nena bhavitavyam. na ca prayatnah phalad 
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vyatirecyah. nanu ca ye krta-prayatnas te 
sadhiyah sabdan prayoksyante, ta eva 
sadhiyo’bhyudayena yoksyante. 

vyatireko’pi vai laksyate. dr§yante hi krta- 
prayatnas capravinah, akrta-prayatnas ca 
pravinah. tatra phala-vyatireko’pi syat. evam 
tarhi napi jnana eva dharmo napi prayoga 
eva. 

kim tarhi? 

Varttika. sastra-purvake prayoge’bhyudayas tat 

tulyam veda-sabdena. 

Bhasya. sastra-purvakam yah sabdan prayunkte 

so’bhyudayena yujyate. tat tulyam veda- 
sabdena. veda-sabda apy evam 
abhivadanti— “yo’gni-stomena yajateya u 
cainam evam veda,” “yo’gnim naciketam 
cinuteya u cainam evam veda”. 

apara aha—‘tat tulyam veda-sabdeneti. 
yatha veda-sabda niyama-purvam adhitah 
phalavanto bhavanty evam yah Sastra- 
purvakam Sabdan prayunkte so’bhyudayena 
yujyate’ iti. 

The restriction is about usage. (The Bhasya comments)— in the matter 
of usage again the Vedas instruct us the restriction,—the asuras were 
defeated, as they pronounced ‘helayah', ‘helayah’. Let it be then in usage. 
(Here the Varttika intervenes)— in that case it would be so for all people. 

(The Bhasya comments)— if there is merit, in the use of words, then 
all people should attain so. Well, why should you be jealous* if all people 
attain merit? No one is becoming jealous. Only there would be no meaning 
in efforts. Efforts ought to be fruitful. Efforts cannot be dissociated from 
fruits. Well, then, those who have made proper efforts, will use correct 
words and they will excel and be associated with merit, but the reverse is 
often seen (i.e. sometimes there are some who make efforts, but do not 
attain fruit). We often find that there are some who make efforts, and yet 
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are not well-versed, and there are some, who do not make efforts, but yel 
they are well-versed. There must be difference in fruit as well. Well, then, 
there is not merit merely in knowledge or in use. What, then? (Here the 
Varttika intervenes)— it is only in the use of words with proper scientific 
knowledge (that merit is attained) as it is said in the Vedas. (Here the 
Bhasya comments)— he alone is associated with merit who uses words 
in accordance with grammatical science. This is equal to the Vedic 
passage. The Vedic passage also says, “he, who sacrifices by the agnistoma, 
and he, who knows it to be such”, “he, who collects the naciketa fire and 
knows it to be such.” 

The above Varttika passage ‘ tat tulyam’ etc., is also differently 
interpreted thus: The other interpreter, (says the Bhasya), says in explain¬ 
ing the Varttika phrase, 'tat tulyam vedasabdena’ , says, just as the Vedic 
words produce fruit when they are studied according to proper rules, so 
he, who uses words according to the grammatical science, is also associ¬ 
ated with merit. 

Bhasya. athava punar astu, ‘jnana eva dharmah’ iti. 

nanu coktam, ‘jnane dharma iti cet tatha’- 
dharmah’ iti. 

naisa dosah; sabda-pramanaka vayam, yac 
chabda aha tad asmakam pramanam. 
sabdasca sabda-jnane dharmam aha, 
napasabda-jnane’dharmam. yac ca punar 
asistapratisiddham, naiva tad dosaya 
bhavati, nabhyudayaya. tad yatha hikkita- 
hasita-kanduyitani naiva dosaya bhavanti, 
nabhyudayaya. 

Varttika. abhyupayo va’pasabda-jnanam sabda- 

jnane. 

Bhasya. atha va’bhyupaya evapasabda-jnanam 

sabdajnane. yo hy apaSabdan janati sabdan 
apy asau janati. tad evam ‘jnane dharmah’ iti 
bruvato’rthad apannam bhavati, ‘apasabda- 
jnana-purvake sabda-jnane dharmah’ iti. 
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Varttika. kupa-khanakavad va. 

Bhasya. atha va kupa-khanakavad etad bhavisyati. 

tad yatha kupa-khanakah kuparn khanan 
yady api mrda pamsubhis cavakirno bhavati. 
so’psu samjatasu tata eva tam gunam 
asadayati. yena ca sa doso nirhanyate; 
bhuyasa cabhyudayena yogo bhavati. evam 
ihapi yady apasabda-jnane adharmas tathapi 
yas tvasau sabda-jnane dharmas tena ca sa 
doso nirghanisyate bhuyasa cabhyudayena 
yogo bhavisyati. 

Or, rather merit may accrue from knowledge. Well, it has been said that 
if there is merit in knowledge, there is also demerit. (To this an objection 
is raised which will be settled by the next Varttika). This is no fault. We 
follow the authority of the Vedas. Whatever the Vedas say is valid for us. 
The Vedas say that there is merit in the knowledge of correct words and 
there is demerit in the knowledge of vulgar words. Those words which are 
not current among the cultured, nor prohibited, would produce neither 
merit, nor demerit, just as hiccuping, laughing; or itching is neither of 
merit nor of demerit. (Here the Varttika intervenes)- or, rather, the knowl¬ 
edge of vulgar words would be the means for knowing the correct words. 
(Here the Bhasya comments)— or, rather, the knowledge of vulgar words 
is the means of the knowledge of correct words. He who knows the vulgar 
words also knows the correct words. So when it is said that merit accrues 
from knowledge, it may imply that when one knows the correct words 
after knowing the vulgar words, merit accrues to him. 

(Here another Varttika intervenes) — or, it may be like the digger of 
a well. (The Bhasya comments)— or, rather, it should be like the digger 
of a well, i.e. just as the digger of a well in digging a well becomes 
besmeared with mud and dust. But when the water is produced, it derives 
from that such quality by which that impurity is removed and he gets much 
good out of it. So here also though there may be demerit in knowing the 
vulgar words yet the merit, that accrues by the knowledge of correct 
words, would remove that demerit and he would attain much good. 

Varttika. acare niyama iti ced yajne karmani sa 
niyamo’nyatraniyamah. 
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Bhasya. yadapy ucyate —‘acare niyamah’ iti. yajne 
karmani sa niyamo’nyatraniyamah. evam hi 
sruyate—‘yarvanas tarvano nama rsayo 
babhuvuh pratyaksa-dharmanah para- 
parajna vidita-veditavya adhigatayathata- 
thyah.’ te tatrabhavanto ‘yad va nas tad va 
nah’ iti prayoktavye ‘yarvanas tarvanah’ iti 
prayunjate, yajne punah karmani napa- 
bhasante. taih punar asurair yajne karmany 
apabhasitam tatas te parabhutah. 

(Here another Varttika intevenes)— if it is suggested that the rule 
(regarding the correct use of words) applies only in Vedic duties, then the 
rule applies only in sacrificial work, and not elsewhere. (Here the Bhasya 
comments) with reference to what is said that the restriction applies only 
to Vedic duties, that the rule applies only to sacrificial work and not 
elsewhere. It is also said in the Vedas that there were sages, Yarvana and 
Tarvana who directly realised merit and knew all the mundane and 
extramundane things, and all that was worth knowing, and had realized 
the truth. They, the masters, instead of pronouncing the words, ‘yad vanas 
tad va nah’ used to pronounce it as ‘yarvanas tarvanah’ (and hence 
probably were nicknamed as yarvanas-tarvanas), but in the sacrificial 
work, however, never used a vulgar word. The Asuras, however, used 
vulgar words in the sacrificial work and hence were defeated. 

Bhasya. atha ‘vyakaranam’ ity asya sabdasya kah 
padarthah? sutram. 

Varttika. sutre vyakarane sasthy artho’nupa- 
pannah. 


Bhasya. sutre vyakarane sasthyartho nopapadyate— 

‘vyakaranasya sutram’ iti. kirn hi tad anyat 
sutrad vyakaranam yasyadah sutram syat? 

Varttika. sabdapratipattih. 

Bhasya. sabdanam capratipattih prapnoti, ‘vyakara- 

nac chabdan pratipadyamahe’ iti. nahi 
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Varttika. 

Bhasya. 


Varttika. 

Bhasya. 

Varttika. 

Bhasya. 


sutrata eva sabdan pratipadyante. kirn tarhi? 
vyakhyanatas ca. 

nanu ca tad eva sutram vigrhltam 
vyakhyanam bhavati. 

na kevalani carca-padani vyakhyanam— 
‘vrddhih, at, aij’ iti. 

kim tarhi? udaharanam, pratyudaharanam, 
vakyadhyahara ityetat samuditam vya¬ 
khyanam bhavati. 

sabde lyud-arthah. 

yadi sabdo vyakaranam, lyud-artho nopa- 
padyate—‘vyakriyante sabda anena’ iti 
vyakaranam. nahi sabdena kimcid vya- 
kriyate. 

kena tarhi? sutrena. 

bhave ca taddhitah 

bhave ca taddhito nopapadyate, ‘vyakarane 
bhavo yogo vaiyakaranah’ iti. nahi sabde 
bhavo yogah. kva tarhi? sutre. 

proktadayas ca taddhitah. 

proktadayas ca taddhita nopapadyante, 
Paninina proktam paniniyam, apisalam, 
kasakrtsnam iti. nahi Paninina sabdah 
proktah. kim tarhi? sutram. 

kimartham idam ubhayam ucyate— 

“bhave ca taddhitah ”, “proktadayas ca 
taddhitah ” iti. na ‘proktadayas ca taddhitah’ 
ity eva bhave’pi taddhitas coditah syat? 

purastad idam acaryena drstam— “bhave 
ca taddhitah” iti, tat pathitam. tata uttara- 
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kalam idam drstam, “proktadayas ca 
taddhitah ” iti, tad api pathitam. na cedanim 
acaryah sutrani krtva nivartayanti. 

Now what is the meaning of the word ‘vyakarana’? (The answer is) I 
the sutras. (Here the Varttika intervenes)—in the ‘ sutra ’ and in the I 
‘vyakarana’ the application of the meaning of the sixth-case is not | 
justifiable. 

(The Bhasya comments) in the expression—the sutra of vyakarana l 
(grammar), the meaning of the sixth-case is not applicable. What is that 1 
in grammar which are not the sutras, that it can be said that of that is the I 
sutra (a grammar being wholly made up of sutras, there cannot be any I 
separate existence of grammar to which the sutras belong. The sutras I 
themselves are the grammar, and, therefore, there cannot be any sixth- 
case). 

(Here the Varttika intervenes)—(Well in that case) there cannot be any I 
comprehension of words. 

(Herein the Bhasya comments)— in such a case one cannot understand I 
the correct words (and they say)— we know words from grammar, but \ 
words cannot be known merely from the sutras. What then?— (Well) I 
from interpretations as well. But then the sutras themselves when properly I 
analysed, give the interpretation. (To this the Bhasya objects and says) 
merely by analysing the words, such vrddhi, at, aic (in the sutra, vrddhir- I 
ad-aic ), can we get the interpretation of the sutra ? What then? Examples, I 
counter-examples supplying of elisions—all these make interpretation. ; 
(Another objection is raised for introducing the next Varttika.) Well then, I 
the words (may be called) grammar. 

(Here the Varttika intervenes)— in words (there cannot be) any signifi¬ 
cance of the suffix ‘lyut’. (The Bhasya comments on if and says)—if it is 
supposed that vyakarana is nothing but words, then the meaning or the 
suffix ‘lyut’ (in the word vyakarana ) becomes unjustifiable. The word 
‘vyakarana ’ is derived thus, the words are analysed by it. The words do 
not analyse anything. By what are they analysed then? By the sutras. 

(Another Varttika introduces another objection)— A taddhita suffix in | 
the sense of ‘produced out of it’ (becomes inapplicable). (The Bhasya 
comments)— the taddhita suffix in the sense of ‘being produced’ be¬ 
comes inapplicable. (As one says), the vaiyakarana is he whose wisdom 
is produced from grammar. No wisdom is produced from the words. What 
is then? In the sutras '? 
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(Another objection is introduced by a Varttika >— the taddhita suffix 
takes place in such senses as ‘have been spoken • 

(The Bhasya comments)— the taddhita suffixes in the sense <r , 
been spoken etc.’ become inapplicable. (In the sense) ‘spoken byPamm 
we have ‘pammyam’, so we have ‘apiSalam’, ‘kaSakrtsnam Pammdid 
not speak words. What then? The sutras. What is the good of referring t 
two sutras: “Wiave ca taddhitah”, “proktadayaSca taddhitah’! Would not 
a reference to ‘ proktadayaS ca taddhitah ’ involve within it a reference to 
‘bhave ca taddhitah *? (The reply to such an objection is then suggested in 
the Bhasya). At first the sutra, “bhave ca taddhitah ’’struck the teacher and 
he read it. Later on the rule “proktadayaS ca taddhitah” also struck him, 
and he read that also. The teachers do not stop after making the sutras (i.e 
just as Panini uses the method of definition and elaboration, so y way o 
the latter, Katyayana also gave two instances of the taddhita suffix. 

Bhasya. ayam tavad adoso, yad ucyate ‘ sabde 
lyudarthah’ iti. navasyam karanadhikara- 
nayor eva lyud vidhiyate. 

kirp tarhi? anyesvapi karakesu, krtya- 
lyuto bahulam'XPa. 3.3.113) iti. tad yatha— 
praskandanam, prapatanam iti. 

atha va sabdair api sabda vyakriyante. tad 
yatha—‘gaur’ ityukte sarve samdeha nivar- 
tante ‘nasvo na gardabhah’ iti. 

ayam tarhi dosah, ‘bhave (ca taddhitah ’), 

‘proktadayas ca taddhitah ’ iti. 

This is no criterion that (the word vyakarana has two meanings of the 
lyut suffix and there can be no such) meaning of the lyut suffix in words 
(or rather if the word Sabda be regarded as standing for the science of 
grammar). There is no such obligation that the lyut suffix shouldbe use 
only in the instrumental (karana) and in the locative (adhikarana). Th&lyuf 
suffix is used in the sense of other karakas as well, such as praskandana 
or ‘prapatana’ (where the suffix is used in the sense of the ablative). 

Or rather, words may also explain words. When one pronounces the 
word ’‘cow’, all doubts are dispelled—that this is neither ahorse nor an ass. 
(The idea is that as when a word is pronounced, it signifies only one object, 
and no one would have other objects indicated by it, so when the example 
is given, all words of that type are indicated). 
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This is a defect—(the reference to two types of taddhita suffix)—* 
taddhita in the sense of bhava and in the sense of prokta, as referred to. I 

evam tarhi— 

Varttika. laksya-laksane vyakaranam. 

Bhasya. laksyam ca laksanam caitatsamuditam 

vyakaranam bhavatiti. kim punar laksyam, 
kim va laksanam? sabdo laksyah, sutram 
laksanam. 

evam apy ayam dosah—samudaye 
vyakarana-sabdah pravrtto’vayave nopa- 
padyate. sutrani capyadhlyana isyate— 
‘vaiyakarana’ iti. 

naisa dosah. samudayesu hi Sabdah 
pravrtta avayavesvapi vartante. tad yatha— 
‘purve pancalah’, ‘uttare pancalah’, ‘tailam 
bhuktam’, ‘ghrtam bhuktam’, ‘suklah’, 
‘nilah’, ‘kapilah’, ‘krsnah’ iti. evam ayam 
samudaye vyakarana-sabdah pravrtto’- 
vayavesvapi vartate. 

atha va punarastu sutram. nanu coktam— 
“sufre vyakarane sasthyartho ’ nupapannah ” 
iti. 

naisa dosah. vyapadesivadbhavena bha- 
visyati. 

Grammar (involves within it) the object of definition and the definition 
itself—(on two above Varttika, the Bhasya comments as follows). The 
object of definition (i.e. words) and as well as the definitions (i.e. the 
sutras) together belong to grammar. What is the object to be defined and 
what is definition? The words are objects of definition and the sutras are 
the definitions. This also is a fault (says the supposed objector) that the 
word ‘vyakarana ’ being used for the whole is also used for its parts. Even 
he, who reads the sutras, is called a ‘vaiyakarana’ or a grammarian. (In 
refutation of the supposed objection it is said). This is not a fault. The 
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words, that are used to denote the whole, may also denote the parts. Thus 
(they say) the Eastern Pancalas, the Northern Pancalas, eaten oil, eaten 
clarified butter, white, blue, brown, black. So also the word, that indicates 
the whole, the word vyakarana (grammar), may also be used to denote the 
parts. The eastern or the northern parts of the Pancala country are only 
parts of the Pancala country and to signify these parts the word ‘Pancala’ 
which denotes the whole of the Pancala, is used. So the medicated oil and 
clarified butter which contains other elements than the oil or the clarified 
butter, go by the name ‘ taila’ and ‘ ghrta ’ signifying oil and clarified butter 
which are only partial elements of those medicated mixtures. Even if an 
object has parts which are not white or not blue, brown or black may be 
called white, blue, brown or black only if they are largely so. So the word 
‘vyakarana ’ (grammar), though it is applicable to the whole connection of 
sutras, may be used to denote its constitutive parts—the sutras. 

Or, rather, the sutras may also be called ‘ vyakarana ’ (grammar). But it 
has been suggested that the meaning of the sixth-case is not applicable to 
the word ‘ vyakarana ’ (i.e. it cannot be said that the sutras belong to 
grammar on the contention that sutras are the grammar). (To this supposed 
objection the Bhasya replies)—this not a fault. A word may be used both 
in the sense of a name and in the sense disclosing the meaning involved 
in that name. 38 

Bhasya. yadapyucyate— “sabdapratipatttf' iti. 

nahi sutrata eva sabdan pratipadyante. kim 
tarhi? “vyakhyanatas ca” iti. parihrtam 
etat—‘tad eva sutram vigrhitam 
vyakhyanam bhavati’ iti 


38. Thus we use the words 'rahoh §irah 9 (the head of Rahu) — the Rahu is nothing 
else but a head. So in the same object an imaginary reference may be introduced as 
indicating a name and its meaning. The word ‘vyakarana * may be used technically in 
the sanse of grammar and also in its etymological sense— ‘that by which anything is 
explained’; and the word ‘sutra * may be used in the sense of the whole grammar (as 
a collection of sutras ), as also to denote its parts, the individual sutras. In one aspect 
then, viz. that of explaining the words, the sutras may be identical with grammar, and 
in another sense it may mean the individual sutras forming a part of the whole 
collection of sutras called grammar or vyakarana. 
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nanu coktam—“na kevalani carca-padani 
vyakhyanam— ‘vrddhih at aij’ ” iti; kim 
tarhi? “udaharanam pratyudaharanam 
vakyadhyahara ity etat samuditam vyakhya¬ 
nam bhavati” iti. 

avijanata etad evam bhavati. sutrata eva hi 
isabdah pratipadyante. atas ca sutrata eva. yo 
hyutsutram kathayennado grhyeta. 

It has been objected that (in such an interpretation of the word ‘ vyakarana’ 
as meaning the sutras) one may not understand the nature of words; for one 
does not understand the nature of words only from the sutras ; what then? 
From interpretations as well. This (objection) has already been refuted. 
Those sutras themselves when analysed become interpretations. Now it 
has been stated that by merely analysing the sutras we do not get any 
interpretation, but only with examples, counter-examples, supplying of 
elision, etc. that the explanation as a whole is possible. 

(In replying to this objection the Bhasya says such an objection) can be 
raised only by the ignorant. They understand words only from the sutras. 
For this reason from the sutras alone (the words are explained). He who 
says anything besides the sutras, only makes a sound. 

Bhasya . atha kimartho vamanam upadesah? 

Varttika. vrtti-samavayartha upadesah. 

Bhasya. vrtti-samavayartho vamanam upadesah. 

kim idam. vrtti-samavayartha iti? vrttaye 
samavayo vrtti-samavayah. vrttyartho va 
samavayo vrtti-samavayah. vrtti-prayojano va 
samavayo vrtti-samavayah. 
ka punar vrttih? sastra-pravrttih. 
atha kah samavayah? vamanam anupur- 
vyena sanniveSah. 

atha ka upadesah? uccaranam. 
kuta etat? di§ir uccarana-kriyah. uccarya hi 
vaman aha— upadista ime vama iti. 
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Varttika. 

Bhasya. 


Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 


anubandhakaranarthas ca. 

anubandha-karanarthas ca vamanam upa- 
deSah— ‘anubandhan asankhyami’ iti. nahy 
anupadiSyavaman anubandhah sakya 
asanktum. sa esa vamanam upadeso vrtti- 
samavayarthas canubandha-karanarthas ca. 
vrtti-samavayas canubandhakaranam ca 
pratyaharartham. pratyaharo vrttyarthah. 

ista-buddhyarthas ca. 

istabuddhyarthas ca vamanam upadesah— 
‘istan vaman bhotsyamahe’ iti na hy anupa- 
disya vaman ista vamah sakya vijnatum. 

ista-buddhyarthas ceti ced udattanu- 
datta-svaritanunasika-dirgha-plutanam 
upadesah. 

ista-buddhyarthas ceti ced udattanudatta- 
svaritanunasika-dirgha-plutanam apy- 
upadesah kartavyah. evamguna api hi vama 
isyante. 

akrtyupadesat siddham. 

avarnakrtir upadista sarvam avarna-kulam 
grahisyati. tathevamakrtih. tathovamakrtih. 

akrtyupadesat siddham iti cet 
samvrtadinam pratisedhah. 

‘akrtyupadesat siddham’ iti cet? sam¬ 
vrtadinam pratisedho vaktavyah. 

ke punah samvrtadayah? samvrtah kalo 
dhmata enikrto’mbukrto’rdhako grasto 
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nirastah pragita upagitah ksvinno roma§a iti. 
apara aha— 

“grastam nirastamavalambitam nirhatam 
ambukrtam dhmatamatho vikampitam / 
sandastamenikrtamardhakarn drutam 
vikirnametah svara-jdosa-bhavanah //” iti 
ato’ anye vyanjana-dosah. 
naisa dosah. 


Varttika. 

gargadi-bidadi-pathat samvrtadinam 
nivrttih. 

Bhasya. 

gargadi-bidadi-pathat samvrtadinam nivrttir 
bhavisyati. 

Varttika. 

samudaya-sadhutvartham tu gargadi- 
bidadi-pathah. 

Bhasya. 

asty any ad gargadi-bidadi-pathe prayojanam. 

kim? samudayanam sadhutvam yatha syad iti. 

• 

Varttika. 

pratyapatti-vacanam. 

Bhasya. 

evam tarhy astada§adha bhinnam nivrtta- 
kaladikam avarnasya pratyapattim vaksyami. 
sa tarhi vaktavya. 

Varttika. 

lingartha tu pratyapattih. 

Bhasya. 

lingartha sa tarhi bhavati. 
tat tarhi vaktavyam. 

yady apy etad ucyate, athavaitarhi anekam 
anubandha-satam noccaryam it-samjna ca na 
vaktavya, lopa§ ca na vaktavyah. yad-anu- 
bandhaih kriyate tat kaladibhih karisyate. 
siddhyatyevam. apaniniyam tu bhavati. 
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(In introducing another topic brought forward by the Varttikakara the 
Bhasya says) —Well then, why there are instructions also about syl¬ 
lables? (The correctness or incorrectness of words cannot be explained by 
instructions about syllables, so what is the good in instructing them?) 

(Here the Varttika intervenes)— This instruction as the utterance of 
syllables is for the sake of the introduction to the grammatical science. 

(The Bhasya comments)— it is for introducing the Sastras the syllables 
are instructed in order ( vrtti-samavayartham varnanam upadehh). What 
is the meaning of the word ‘ vrtti-sama vaySrtha ? Their utterance in order 
is for the sake of the introduction of the grammatical science. What is 
again the meaning of ‘vrtti’ ? Introduction of the Sastra. What is the 
meaning of ‘samavaya'l The utterance of syllables in order. What is the 
meaning of ‘upadeSa’l Articulation. The root ‘di£’means ‘to utter’. It is 
by uttering the syllables that one says that these syllables have .been 
instructed, (upadista ime varnah). 

(Here the Varttika intervenes)—Also for making the attachments. 
(The Bhasya comments)—The syllables are instructed for the sake of 
interpreting the attachments ( anubandha)\ so that we may connect the 
attachments. It is not possible to connect the attachments without instruct¬ 
ing the syllables. The instruction or utterance in order of the syllables is 
then both for the cohesion of the introduction of the §astras and for the sake 
of the knowledge of the attachments. The commencement of the §astras 
as involving the utterance of syllables in order is for the sake of the 
attachments and for forming the pratyaharas. The pratyahaTas are for the 
sake of introducing the §astras in a simple manner. 

Pratyahara means the comprehension of a series of letters or affixes into 
one syllable effected by combining the first member of the series, without 
its indicating letter or letters, with the indicatory final consonant of the last 
member. Thus the pratyahara ‘ac ’ is the technical term for all the vowels 
and hal for all the consonants. 

(Here the Varttika intervenes)—(The syllables are instructed) also for 
the sake of indicating the desired articulation of the syllables. 

(The Bhasya says) —The syllables are instructed so that we may 
indicate the desired articulation of the syllables. It is not possible to 
indicate the nature of the desired articulation, of the syllables without 
instructing properly about the syllables. 

(Here the Varttika intervenes with a supposed objection)—If the above 
view is accepted, then the instruction ought to indicate the udatta, the 
anudatta and the svarita accents as well as the nasal, the long and vocative 
prolongation in each case. 
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(The Bhasya repeats the Varttika sentence and says) that the syllables 
of all these qualities since each syllable has varied forms according to their 
accent, length and the like; the instruction should then specify and indicate 
all the characters. 

(Here the Varttika intervenes with a conclusive answer)—By the in¬ 
struction (of the syllables) in their universal aspect, this is effected. When 
the universal class of ‘a’ is instructed, all ‘a’-s may be comprehended. So 
the universals of i and u syllables. 

(Here another Varttika intervenes)—If the purpose is served by the 
instruction of the syllables as universals then there should be no instruc¬ 
tion about the closed or open utterances. 

(The Bhasya repeats the Varttika sentence and raises the question)— 
What are these closed and open utterances? 

(The reply is)—These are the closed distorted (when a syllable is 
uttered from an improper place of articulation, there is a distortion of it 
resembling the sounds of birds), the aspirate (by too much aspiration even 
a short sound appears as long), indistinct when a syllable is not properly 
pronounced it cannot be distinguished from another syllable. Inarticulate 
(this means a sort of articulation in which though a syllable is pronounced, 
it appears as if it was in the throat of the speaker), half-pronounced (a long 
sound appears as a short one), the struck (syllables are so pronounced that 
they are arrested at the root of the tongue), harsh, singing tone associated 
with the singing articulation of the neighbouring syllables, shaky, too 
voluminous, too swift, hoarse, extended (melting to other syllables). 
These are the defects of articulation. 39 

Apart from these, there are other defects of proper expression. In 
introducing the next Varttika, the Bhasya says that the faults of too closed 
utterances and the like (the defects just pointed out above) are removed by 
the utterance of the list of words coming under the gargadi or the bidadi 
list. To this another objection is raised by the Varttika — the utterance of 
the gargadi and the bidadi is for demonstrating the correctness or articu¬ 
lation of the separate words falling under that list (i.e. the utterance of the 
words of those lists serve to indicate the proper articulation of number of 
words, but not as syllables of a class). 


39. Kaiyata remarks that the defects of articulation are limitless as may be due to 
the inability of proper articulation and error. This is again repeated in the Bhasya as 
a verse which is not translated for fear of reduplication. 











First Ahnika 


61 


(The Bhasya says)—Another purpose is served by the utterance of the 
gargadi and bidadi list. That is done. (Those lists have been uttered for 
demonstrating the correctness of the whole words). 

(Another Varttika intervenes)—It is for this reason that the proper 
nature of the articulation of syllables has been indicated. In this way we 
shall describe the eighteen different kinds of the pronunciation of ‘a’ as 
free from the defects of indistinct pronunciation and the like as describing 
the proper nature. 

(The Bhasya raises another objection)—This then requires a separate 
enumeration. If after once describing the nature of the syllables we have 
again to describe it, that is reduplication. A provisional answer to such an 
objection is introduced by the Varttika. This description of the nature of 
syllables may be for indicating the various characteristics as there may be 
defects of articulation in the anubandha syllables. So there may be similar 
defects in the articulation of the syllables in the notes etc. The instruction 
of the nature of the syllables is not merely for indicating the defects of the 
syllables in their universal aspect, but also in the aspects in which they 
appear in various combinations and therefore such a redescription of their 
nature is not a duplication. 

(The Bhasya repeats the Varttika line and says that), then that ought to 
be described. (The Bhasya here suggests a supposed objection). It has 
been suggested that one should rather not introduce hundreds of attachments 
(anubandha) or direct it or evasion and other elisions. What may be done 
by the anubandhas may as well be done by the different forms of 
articulations, indistinct, nasal, etc. 40 

40. It is suggested here, just as there are adhikara-sutras in Panini in which certain 
roots are marked out as belonging to a class for the sake of different operations, so all 
operations in grammar might have been based upon a system of different kinds of 
defects in articulation which might mark out particular class of roots or words for 
particular operations. 

Thus, instead of forming such a rule as “ anudatta-hita ”, i.e. roots which are 
articulated in the anudatta accent, or has an attachment of fi, should take atmanepada, 
one might have formed a rule “kaladatmanepadam”, i.e. roots pronounced in a 
particular indistinct manner, should take atmanepada. The suggestion here made is 
that instead of introducing the system of anubandhas and it-s it was possible to make 
the same sort of classification by means of different kinds of tones. Probably 
grammars were made under such a system and Panini introduced a reform in 
introducing the anubandha system where articulate syllables replaced the tones and 
thus attained celebrity. But it cannot be denied that the remnants of the old system 
existed even in Panini’s system, as he also used accents and nasal tones for the 
classification of roots in certain operations. 
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(The reply is)— It will, no doubt, serve the purpose, but it would not be 
in accordance with the system of Panini. Then let it be as it is. 

Bhasya. nanu coktam —“akrtyupadesat siddham iti 

cet samvrtadinam pratisedhah” iti. 

parihrtam etat—“gargadi-bidadi-pathat 
samvrtadinam nivrttir bhavisyati’ iti. 

nanu canyad gargadi-bidadi-pathe 
prayojanam uktam. kim? samudayanam 
sadhutvam yatha sy ad iti. 

evam tarhy ubhayam anena kriyate— 
pathas caiva visesyate, kaladayas ca nivart- 
yante. 

katham punar ekena yatnenobhayam 
labhyam? labhyam ityaha. katham? dvigata 
api hetavo bhavanti. tad yatha—amra§ ca 
siktah pitaras ca prinita iti. tatha vakyany api 
dvisthani bhavanti—‘sveto dhavati’, 
‘alambusanam yata’ iti. 

atha va idam tavad ayam prastavyah— 
kveme samvrtadayah sruyerann iti? 
agamesu. agamah suddhah pathyante. 
vikaresu tarhi? vikara api suddhah 
pathyante. pratyayesu tarhi? pratyayah api 
suddhah pathyante. dhatusu tarhi? 
dhatavo’pi suddhah pathyante. pratipadikesu 
tarhi? pratipadi-kany api suddhani 
pathyante. 

yani tarhy agrahanani pratipadikani? 
etesam api svara-varnanupurvi-jnanartham 
upadesah kartavyah. ‘sasah’ ‘sasah’ iti ma 
bhut, ‘palaSah’ ‘palasah’ iti ma bhut. 
‘mancako’ ‘manjakah’ iti ma bhut. 
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“agamas ca vikaras ca pratyayah saha 

dhatubhih / 

uccaryante tatastesu neme praptah 

kaladayah”// 

iti Srimad-bhagavat-patanjali-viracite vyakarana- 
mahabhasye prathamadhyaysya prathame pade pra- 
thamam ahnikam. 

It has been suggested that if the instruction of syllables is in their 
universal aspect, then the closed or open utterances need not be instructed. 
But this critcism has already been refuted by the utterance of the gargadi 
or bidadi list, the prohibition of the defects of closed or open utterances 
can be removed. But to this also it has been pointed out that there are other 
purposes to be fulfilled by the utterance of the gargadi list. What was that 
purpose so that whole words may be correctly pronounced?Now it is being 
suggested that both the purpose may be served by the utterance of such a 
list. Thus, by the utterance of such lists the nature of the articulation of the 
whole words is shown, and their mispronouncing tones such as indistinct 
and the like are also prohibited. (But the question arises) how can both the 
purposes be served by the same means? The answer is that there are causes 
which go two ways. The mango-trees have been sprinkled and the 
forefathers have been satisfied. So there are propositions which may be 
interpreted in two ways. Thus, the sentence ‘ Sveto dhavati’ may be 
interpreted both ways — (The dog is running away from here— sva ito 
dhavati; or the white one runs). Read the sentence— alambusanam yata, 
it may be interpreted in both ways— (He has gone to the Alambusa 
country; or busanam yata alam — this one which has attained the colour 
of straw, is now fit). 

(But there may be a further question)— Where shall we hear of these 
closed or open utterances? (The answer is) — in he Vedas. The Vedas are 
uttered correctly. The modifications are uttered correctly. The pratyayas 
also are correctly uttered. The dhatus are also correctly uttered. The 
pratipadikas (names) are correctly uttered. But there are many pratipadikas 
(names) which are underived and formed according to tradition. For these 
also, for their proper intonation and the proper arrangement of the 
syllables. The word 'sasa' is not to be pronounced as ‘ sasa'palasa ’, and 
not ‘ palasa‘mancaka ’, and not 'mahjaka’. The agamas, the vikaras, the 
pratyayas and the dhatus are all properly uttered and for that reason the 
defects of tone cannot apply to them. 
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Panini. a i u n. 1 . 

Varttika. akarasya vivrtopadesa akara- 

grahanarthah. 

(The Varttika here says that) this ‘a’ sound be pronounced widely as ‘a 

Bhasya. akarasya vivrtopadesah kartavyah. kim 

prayojanam? akara-grahanarthah. akarah 
savarna-grahanena akaram api yatha grhniyat. 
kim ca karanam na grhniyat? vivara-bhedat. 

kim ucyate—vivara-bhedad iti, na punah 
kala-bhedad api. yathaiva hy ayam vivara- 
bhinna evam kala-bhinno’pi? satyam eva tat. 
vaksyati— “tulyasya-prayatnam savarnam” 
(Pa. 1.1.9) ity atrasya-grahanasya 
prayojanam—asye yesam tulyo desah 
prayatnas ca te savarna-samjna bhavantiti. 
bahyas ca punar asyat kalah. tena syad eva 
kala-bhinnasya grahanam, na punar vivara- 
bhinnasya. 

kim punar idam vivrtasyopadisyamanasya 
prayojanam anvakhyayate, ahosvit 
samvrtasyopadisyamanasya vivrtopadesas 
codyate? vivrtasyopadisyamanasya 
prayojanam anvakhyayate. 

kathamjnayate?yadayam“a a” (Pa. 8.4.68) 
ityakarasya vivrtasya samvrtatapratyapattim 
Sasti. 

The ‘a ’ sound should be instructed. For what reason? For including the 
a sound, so that the a sound may include within it also the a sound, as its 
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homogeneous. Why, is it general that it should not include it? Because it 
differs from it in its wide pronunciation. Why is it said ‘on account of there 
being a difference in the widened articulation?’ Is not there also a 
difference in longer time (of articulation)? (The a differs from a) not only 
in the widening of articulation, but also in longer time. This is true. Panini 
will later on define savarna as “those are homogeneous ( savarna ) which 
agree as regards their origin in the mouth as well as effort ( prayatna ).” The 
word ‘in the mouth’ in the sutra is for this reason —those which have the 
same place of origin in the mouth and also the same effort, are called 
homogenous. The time is different from the (place of origin) in the mouth; 
so the difference of effort is to be understood and not the widening. 

Did the writer of the sutra instruct the widening, and the writer of the 
Vrtti only explained its reason, or the writer of the sutra did not advise the 
‘widening’ only the writer of the Vrtti suggested it, i.e. or did Panini advise 
a closed ( samvrta ) utterance and only the Varttika suggested a ‘widen¬ 
ing’? (The reply is)—Panini advised a widening and the Vrtti only 
explains the necessity of doing so. How do you know it— (because in the 
last sutra Panini suggests that) the wide a should be regarded as closed a . 41 

Bhasya. naitad asti jnapakam. asti hy anyad etasya 
vacane prayojanam. kim? ‘atikhatvah’, 

41. a, i un is a technical rule and should be read along with “ adirantyena saheta" 
(Pa. 1.1.71) which means that in the case of a pratyahara (an, in, ac, etc.) the first 
syllable together with the attachment (as an) would signify the initial and intervening 
syllables. The point raised is that why the syllables should not have suffixes and why 
should not the a i or u combine in euphonic combination. Bhattoji Diksita in 
commenting on the “a i un” sutra says that this is a samjha sutra as it is to be interpreted 
along with the rule “adirantyena saheta ” which means that in the sutra “a i un” the ‘a ’ 
with the attachment n will indicate the initial, the ending and the middle vowel. Some 
say that whether we take a here as the original syllable or its imitative sound, since 
it has no meaning it has no suffix or declension, or as others have said the suffix sup 
has been dropped, as the sutras are to be treated as Vedic forms. But be that as it may, 
why should not there be a sandhi (euphonic combination between a i and u). On this 
point Bhattoji repudiates the tentative suggestion that the rules of sandhi cannot be 
operative while the instruction on the syllables are being given. His own reply is that 
the euphonic combination is only possible when there is contiguity. The rule is that 
contiguity between vowels and consonants has to be assumed in the same pada, 
between the dhatu and the upasarga and in the case of the compounds. But in the case 
of a vakya or a sentence, the contiguity is optional. Since “a i un" forms with “adir¬ 
antyena saheta” one vakya, the contiguity is optional and hence there is no sandhi. The 
condition of contiguity has been admitted in grammar to provide for such cases. 
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‘atimala’ ity atrantaryato vivrtasya vivrtah 
prapnoti, samvrtah syad ity evamartha 
pratyapattih. naitad asti. naiva loke na ca 
vede’karo vivrto’sti. kas tarhi? samvrtah, 
yo’sti sa bhavisyati, tad etat pratyapatti-va- 
canam jnapakam eva bhavisyati ‘vivrtasyo- 
padisyamanasya prayojanam anvakhyayate’ 
iti. 

kah punar atra visesah ‘vivrtasyopa- 
disyamanasya prayojanam anvakhyayeta, 
samvrtasyopadisyamanasya va vivrto- 
padesas codyeteti? 

na khalu kascid visesah. ahopuru- 
sikamatram tu bhavan aha —‘samvrta- 
syopadisyamanasya vivrtopadesas codyate’ 
iti. vayam tu brumo—‘vivrtasyopadi§ya- 
manasya prayojanam anvakhyayate’ iti. 

(This instruction that an a, though naturally contracted in usage, should 
be regarded as open in articulation) is not an indication of any particular 
maxim (i.e. it does not imply the maxim that a vivrta or open a-kara in 
usage, should be regarded as contracted. It cannot be suggested that if it 
is not enjoined that a here should be taken as open, then it could not be 
taken as a savarna or homogeneous with a sound and in such a case the 
shortening of a in atikhatva as atikhatva and atimala as atimala would be 
inadmissible, — for if a is not made homologous with a there will be no 
vowel like a ; but this criticism is invalid as this is effectuated by the 
indicatory suggestion contained in the rule “udicamatah...” (Pa. 7.3.46). 
There is some other purpose served in it. What is that? (The reason is that) 
on account of proximity the a sound as open can only be a substitute for 
a sound, but the last rule at the end of Panini’s work again instructs that 
what has been instructed as a should be regarded as relapsing back to a. 


Kaiyata notes that the distinction between vivrta and samvrta (open and contracted) 
with the length of time required in pronouncing a vivrta and samvrta sound, is that the 
latter characteristic (the length of time required) is external and that the former, since 
its efforts begin in the mouth, is internal. 
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But this is not true, for neither in popular usage nor in the Vedas a is 
pronounced widely, i.e. as open. How is it then pronounced? As closed or 
contracted? Then that form ought to be articulated which is in usage but 
the last rule of Panini, a relapse of a into a suggests that throughout the 
work the a has to be taken as open, as a (for otherwise there is no meaning 
in suggesting a relapse from a into a). This is a reason why a has been 
instructed here as having a wide and open articulation. What is the 
difference here between the two expression, ‘the reason for the instruction 
of wide articulation being stated here’, and the expression that that which 
is instructed as contracted is being instructed has been wide? (The reply 
is) there is no difference. It is only vanity. You suggest that which is 
instructed as contracted, is here instructed as wide. We, however, say the 
reason for instruction of a as wide is being stated here. 

Varttika. tasya vivrtopadesad anyatrapi vivrto- 

padesah savama-grahanarthah. 

Bhasya. tasyaitasyaksara-samamnayikasya vivrto¬ 

padesad anyatrapi vivrtopadesah kartavyah. 

kvanyatra? dhatu-pratipadika-pratyaya- 
nipatasthasya. 

kim prayojanam? savama-grahanarthah. 
aksara-samamnayikenasya grahanam yatha 
syat. 

kim ca karanam na syat? vivara-bhedad 
eva. 

acarya-pravrttir jnapayati— bhavaty- 
aksara-samamnayikena dhatvadisthasya 
grahanam iti, yad ayam “akah savarne 
dirghah ’’ (Pa. 6.1.101) iti pratyahare’ko 
grahanam karoti. 

katham krtva jnapakam? nahi dvayor- 
aksara-samamnayikayor yugapat samavas- 
thanam asti. 

naitad asti jnapakam. asti hy anyad etasya 
vacane prayojanam. kim? yasyaksara- 
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samamnayikena grahanam asti tadartham 
etat syat— ‘khatvadhakam’, ‘maladhakam’ 
iti. satiprayojanenajnapakambhavati. tasmad 
vivrtopadesah kartavyah. 

ka esa yatnas codyate—vivrtopadeso 
nama. vivrto vopadisyeta samvrto va. ko- 
nvatra visesah ? 

sa esa sarva evamartho yatnah kriyate. 
yany etani pratipadikany agrahanani tesam 
etenabhyupayenopadesas codyate, tad guru 
bhavati tasmad vaktavyam— ‘dhatvadisthas 
ca vivrtah’ iti. 

The instruction of wide articulation of the syllables should be extended 
to other sphere for including the homogenous syllables ( Varttika). 

(In the interpretation of this, the Bhasya says) the instruction of wide 
articulation of a as advised regarding the a occurring in the syllabic order 
should be extended elsewhere. Where is the elsewhere? (The answer is) 
in the akara of dhatus, pratipadikas, pratyayas and nipatas. What is the 
reason? For including the homologous syllables so that it may be affiliated 
with those articulated in the syllabic order. Why should it not be so? 42 
Because the open articulation is different from the closed one. The usage 
of Panini indicates that the syllables articulated in the syllabic order 
should include the vowel in the beginning of a root. Thus in the rule “akah 
savarnedirghah”, i.e., the syllables included under ak, i.e. aiur 1 would 
be lengthened when followed by homologous vowels. In this pratyahara 
ak has been taken. 43 (A question is raised by Patanjali)— how can this 
indicate that? The a of the syllabic order cannot at the same time take two 

42. The open a-kara is advised in the pratyahara involving a different effort from 
the dosed a-kara, this closed a-kara would not be a savarna of the open variety and 
consequently the rules for their conjunction and other functions would not be 
operative. So for effecting the homologousness of all a-karas they are all to be 
regarded as open. 

43. The idea is that when by the combination ak Panini includes the a of the 
pratyahara, a i un; this a is not only a vivrta or open sound as a, but also the closed 
sound as a, otherwise the su£ra would have been “ikah savarne dirghah”. Moreover, 
if a as closed sound is not at all included then there will be no provision for making 
the euphonic combination as danda + agram = dandagram. Thus by advising the 
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forms, the a and a. Therefore the objection may be raised that this has no 
indicatory value. There was some other necessity for it. What is that? The 
a that is read in the syllabic order should be read as a in order to provide 
for the euphonic combination khattva + adhakam, mala + adhakam. If 
there is a necessity for instructing the open sound, it cannot be said to have 
any indicatory value. Therefore the a of the pratyahara should be in- ] 
structed as having an open sound. But what is the special use in making 
much ado about this? (Since a is advised in the pratyahara, this a may be 
articulated as an open sound or a closed sound. There is no difference in 
that). What does it matter if the open or the closed a be instructed. What 
is the difference? (In reply to this one-sided objector, Patanajali says)— 
this instructive effort is made for this purpose. (If this effort would not 
have been made, it would have been more cumbrous for otherwise) — it 
should have to be advised that all the a-karas and the pratipadikas have to 
be instructed as having an open sound in the method prescribed. This 
would be more cumbrous. For this reason it has to be separately an¬ 
nounced that the initial a of the dhatus should also be regarded as having 
a vivrta or open sound. 44 

a-kara as open, it is indicated (jnapaka ) by Panini that the closed one is also to be 
included in it. 

44. On the above discussion, Bhattoji remarks as follows: 
a is closed, but the other vowels are open. E and ai are still more open, and ai and au 
are further more open than e or ai, and a is the openest of all. The words vivrta and 
samvrta , open and closed, refer to the similar effort of the mouth, and also to the 
vowels which are so articulated, i.e, on the one hand, open would mean the sort of 
opening of the lips by which a particular sound is articulated, and it may be also used 
adjectively to the vowel sounds articulated with such an open prayatna (effort). But 
though a has a closed sound yet in order to make it homologous with the long and the 
long-draWn ( pluta ) sound, it has been regarded as open for the formative operations 
of grammar. In order that in actual usage one may not use it as an open sound, Panini 
makes his final advice in the last sutra “a a”, i.e. the a advised as having an open sound, 
should be regarded as a closed one. It is this last sutra “a a” that suggests or indicates 
that throughout the whole of grammar a is to be treated as an open sound. But a as open 
sound cannot be regarded as homologous with a which requires a muh more open 
effort. For this reason the Varttika “akarasya vivrtopadete akaragrahanarthah." The 
idea suggested is that the a sound should be taken not only as open but as wide open 
as in a-kara. According to the rule “ tulyasya-prayatnam savarnam ” i.e. those only are 
homologous vowels what are articulated from the same place of the mouth with the 
same effort; and syllables pronounced with different degrees of effort cannot be 
regarded as homologous and this without this instruction the closed a could not be 
regarded as homologous with the widely open a, and there would be no euphonic 
combination between them. 
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Varttika. 
Bhasya. 


dirgha-pluta-vacane ca samvrta- 
nivrttyarthah. 

dirgha-pluta-vacane ca samvrta-nivrttyartho 
vivrtopadesah kartavyah. dirgha-plutau 
samvrtau ma bhutam iti. ‘vrksabhyam’, 
‘devadatta’ 3 iti. 

naiva loke na ca vede dirgha-plutau 
samvrtau stah. kau tarhi? vivrtau. yau stas 
tau bhavisyatah. 

“sthani prakalpayed etavanusvaro yatha 

yanam / 

samvrtah sthani, samvrtau dirghaplutau 

prakalpayet //” 

anusvaro yatha yanam. tad yatha — 
sa^yanta savvatsarah yallokam, tallokam 
iti— anusvarah sthani yanam anunasikam 
prakalpayati. 

visama upanyasah. yuktam yat satas tatra 
praklptir bhavati, santi hi yanah sanunasika 
niranunasikaS ca. dirgha-plutau punar naiva 
loke naiva ca vede samvrtau stah. kau tarhi? 
vivrtau. yau stah tau bhavisyatah. evam api 
kuta etat — tulya-sthanau prayatna-bhinnau 
bhavisyatah, na punas tulya-prayatnau 
sthanabhinnau syatam ikara ukaro veti? 

vaksyati “sthane’ntrara-tamah ” 

(Pa. 1.1.50) ityatra sthana ity anuvartamane 
punah sthane-grahanasya prayojanam, 


For this reason Bhattoji remarks: “tasmad atratya-bhasya-varttikayor vivrtatebdo 
vivrtataram laksayati iti va tattvam But this is further repudiated by Bhattoji in the 
same discourse. He holds that Panini’s instruction here seems to be that a should be 
regarded as open and should be declared as homologous as to the wide open a. The 
former view is attributed to the Nyasakara Haradatta. 
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“yatranekavidham antaryam tatra sthanata 
antaryam baliyo bhavatf’ iti. 

The instruction that a should be open, is for providing for the open 
articulation involved in dirgha and pluta, so that dirgha and pluta may not 
be articulated as closed, as in the examples ‘ vrksabhyam', ‘Devadatta ’3’. 
But this is not a defect (that needs to be provided for). Neither in popular 
usage nor in the Vedas there are instances of the long and long-drawn as 
being closed. How are they articulated? As open. They are then to be as 
they are. 

(Another one-sided objector is supposed to say that) the nature of the 
place of articulation should determine the nature of dirgha and pluta, as 
the nasal affects the ya vara la { i.e. if it is supposed that as there is no closed 
articulation of the long and the long-drawn in the Vedas and in the popular 
usage, so there is no nasal ya va ra la in the Vedas or in the popular usuage. 
Yet being pronounced in association with a nasal, ya va ra la, also become 
nasal. So it would be here also). 

The closed nature of the articulation of one vowel would naturally 
impose the same character on the long and long-drawn sound of the same 
vowel, just as the anusvara nasal impose its character on the ya va ra h 
articulated in association with it as in the use of the following examples: 
sayyanta; savvatsarah; yallokam; tallokarrr, the nasal anusvara being the 
place of utterance, it imposes its nasal character on the ya, va, ra, la. 

(To this objection, the Bhasyakara replies as follows:) The illustration 
is beyond the mark; it is indeed proper that what exists should be imposed 
upon. Ya, va, ra la exist in two varieties, as nasal and non-nasal (and so 
a nasal ya, va, ra la may occur in association with a nashl). The long and 
the long-drawn do not exist in the closed form either in the Vedic or in the 
popular usage. How are they then articulated? - as open. Then they must 
be as they are. 

(But another objection comes)— That a and the a originate from the 
same place, but are articulated with different efforts closed and open. 
Then on the same analogy those that are produced by the same effort, but 
originate in the different place of the mouth, should also be regarded as 
homologous. Thus the Bhasya says, even so why this—that the two 
originating in the same place, but differing in effort, shall be savarna or 
homologous, but not those that have the same effort but originate in 
different places, shall not be savarnas (homologous) as the i, u sounds. 

(The reply of the Bhasya is) (Panini) will read later on the sutra 
“sthane’ntaratamah” , i.e. the place being the same that is advised which 
is most closely written. Here the word sthane, though available in the 
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context has again been uttered in the sutra with this purpose where the 

proximity is of various kinds, the proximity of the place of utterance will 

be stronger. 

Varttika. tatranuvrtti-nirdese savarna- 

grahanamanantvat. 

Bhasya. tatranuvrtti-nirdese savarnanam grahanam 

na prapnoti —“asya cvaii\Pa. 7.4.32), 
“yasyeti ca” (Pa. 6.4.148) kim karanam? 
anantvat. na hy ete’no ye’-nuvrttau. ke 
tarhi? ye’ksara-samamnaye upadisyante. 

Varttika. ekatvad akarasya siddham. 

Bhasya. eko’yam akaro, yascaksara-samamnaye, yas 

canuvrttau, yas’ca dhatvadisthah. 

Varttika. anubandha-sankarastu. 

Bhasya. anubandha-sankarastu prapnoti. “karmanyan” 

(Pa. 3.2.1), “ato’nupasargekah”(Pa. 3.3.3) iti 
ke’pi nitkrtam prapnoti. 

Varttika. ekajanekaj-grahanesu canupapattih. 

Bhasya. ekajanekaj-grahanesu canupapattir bhavati. 

tatra ko dosah? ‘kirina’, ‘girina’, 
ityekajlaksanam antodattatvam prapnoti. iha 
ca ‘ghatena tarati ghatikah’ iti dvyaj- 
laksanah than na prapnoti. 

Varttika. dravyavaccopacarah. 

Bhasya. dravyavaccopacarah prapnuvanti. tad 

yatha—dravyesu naikena ghatenaneko 
yugapat karyam karoti. evam imam akaram 
naneko yugapad uccarayet. 

Varttika. visayena tu nanalinga-karanat $iddham. 












74 


Mahabhasya of Patahjali 


Bhasya. yad ayam visaye visaye nana-lingam akaram I 
karoti —'“karmany an”, “ato’nupasargekah" I 
iti. tenajnayate—nanubandha-sankaro’stiti. 
yadi hi syat nana-linga-karanam anarthakam 
syad, ekamevayam sarva-gunam uccarayet. 

naitad asti jnapakam. it-samjna-praklptyar- 
tham etat syat. na hy ayam anubandhaih sa- 
lyakavac chakya upacetum. it-samjnayam hi 
dosah syat. ayamya hi dvayor it-samjna syat. 
kayoh? adyantayoh. 

evam tarhi—“ visayena punar lirigakaranat 
siddham.” yad ayam visaye visaye punar 
lingam akaram karoti— “prag divyato ’n” 
(Pa. 4.1.83), “sivadibhyo'n” (Pa. 4.1.112) 
iti, tena jnayate—nanubandhasankaro’stiti. 
yadi hi syat punar linga-karanam anarthakam 
syat. 

athava punar astu—“ visayena tu nana- 
linga-karanat siddham ” ityeva. 

nanu coktam—‘ it-samjna-praklptyartham 
etat syad’ iti. 

naisa dosah, lokata etat siddham. tad 
yatha—loke kascid evam devadattam aha— 
‘iha mundo bhava’, ‘iha jatilo bhava’, 

‘iha sikhi bhava’ iti, yallingo yatrocyate 
tallingas tatropatisthate. evam ayam akaro 
yallingo yatrocyate tallingas tatropasthasyate. 

(The Varttika says—In the sutras that follow like “akah savarne 
dirghah ”, if the vowels mentioned) therein, be of an imitative character 
then they cannot include their homologous or as they are not included 
within the vowels included in the pratyahara an. 

(The Bhasya in commenting upon it says)—(in the sutra“akah savarne 
dirghah”, the vowels referred to in ak being of the nature of an imitation 
of the vowels as mentioned in the pratyaharas, a i un, etc) they would not 
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include their homologous ones. There if reference be to the imitative ones, 
it would not entitle (us) to comprehend the homologous. (Such as 
mentioned) in the rules— “asya cvau ” (a becomes i when cvi follows) and 
“yasyeti ca ”. Why so? What reason? (because this a in the rule “asya cvau" 
is not the same as the vowel a included in the pratyahara rule an). Not being 
included within an. Those, which are included in the pratyahara an, are the 
same as those that are articulated after the same imitation. Who are they? 
Those (vowels) which have been instructed in the syllabic order. 45 

(Here an one-sided objection is made in the Varttika) —the a being the 
same, the difficulty is obviated. (Here the Bhasya says)—the a is one 
whether it be in the syllabic order or in its imitative articulation or in the 
beginning of a root. 

(A further objection is made against it in the Varttika) —then there is 
an invalid intermingling of the attachments. (This is explained by Bhasya 
as follows)—An indistinguishability of character between the vowels as¬ 
sociated with various attachments, is the effect. Thus there is the rule 
“karmanyan" (in association with an accusative a root takes an an suffix). 
There is also the rule “ato’nupasarge kah” (a root ending in a and not 
preceded by a prefix, takes the ka-suffix). (The ka is reduced to a with the 
detachment of the attachment ka and an is reduced to a with the detach¬ 
ment of the attachment n at the time of oration). Then the effects that are 
to take place in association with the attachment n are to take place in the 
a associated with the attachment ka. (For the supposition has been that all 
as are the same, and in that case the a as marked off with a ka attachment, 
and the a as marked off with a n would be the same and there ought to be 
the same grammatical operation). 

(A second objection is raised by the Varttika) —there will be difficulty 
with regard to monosyllables and multi-syllables. (The Bhasya explains 
it as follows)—There would be difficulty with regard to the distinction 
between monosyllabic and multi-syllabic words. What is the difficulty 

45. The word ‘anuvrtti ’in the Bhasya and the Varttika is used in the peculiar sense 
of a nukula-vrtti for an imitative articulation. The vowels mentioned in the syllabic 
order are that had been instructed in the Sastra. But the a i u r 1 involved in the 
epigrammatic phrase ak are similar to the vowel sounds mentioned in the pratyahara 
a i un. The objection raised is that in such a supposition, since the vowels mentioned 
in the epigrammatic phrases such as aketc. not being the same (but only being similar) 
they would not include the homologous vowels. The pratyahara Sastra was applied to 
a, but in the Sastra it is not the same a, but only similar a. Therefore the reference in 
the pratyahara would not apply to the vowels referred to in the directive sutras like 
akah savarne dirghah. 
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there? The words ‘kirirta’ and ‘girina’ (formed out of the words Tori’and 
‘gin’) would have a terminal high accent, they being monosyllabic. Here 
again is the case of the word ‘ghata’ in the formation ‘ghatena farad' 
ghatikah ’ (ghatika is one who swims with a pitcher) the than suffix which 
is applied to disyllabic words, would not be applicable. 46 

(Another objection is raised by the Varttika)— the usage also ought to 
be like things. (The Bhasya says)—the usage ought to be like things just 
as among things many persons cannot do their work with one jug at the 
same time, so not many persons can pronounce the same a at the same 
time. 

(Now follows the refutation of the first objection made by the Varttika). 
(The difference of the same vowel sounds) is accompanied in different 
contexts owing to their being marked differently (by their attachments). 
(The Bhasya explains it as follows)— that in the different contexts the 
same a appears with different marks as in the rules “karmanyart”, 
“ato’nupasarge kah” it is known thereby that there is no confusion of 
attachments (if the same a is meant then it would be useless to mark it 
differently with different attachments) or the a may be the same which is 
pronounced with all kinds of attachments (leading thereby to different 
grammatical operations). 47 

(A further objection is raised in the Bhasya)— this (attachment) has no 
such indicative value. It is so (that is the application of the attachment is) 
for the sake of making the technical name it. 

It cannot be supposed that the a is covered all over with the attachment 
like a porcupine, and the formation of the technical term it would be 
adversely affected. The technical term if refers to the two. Which two? The 
first and the last. 48 

(A reply to this objection is how introduced in the Bhasya) —The 
indicative nature can be known through the application of different marks 

46. The words ‘kin ’ and ‘giri’aie obviously disyllabic; but if the supposition is 
that there is only one i sound, then the two is of ‘kin’ and ‘gin’ become one and 
therefore the words become monosyllabic and not disyllabic, and so also ghata 
become mono-syllabic, because the as in gha and fa are one. 

47. The word ‘guna ’ in the Bhasya literally meaning quality, refers to the 
anubandhas or attachments; that is the same a is pronounced with different attach- 
ments for different operations. 

48. The purport of the objection is this : it cannot be said that the attachments are 
intended for distinctive operations of the same vowel, for in the epigrammatic word 
an the n attachment does not direct any special'operation for the vowels included in 
it or of the a. The attachment is applied only in justification of the formation of the 
technical term it. 
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or attachments in different contexts. It is seen that in different contexts the 
ais differently marked, as the rule “pragdivyato’n” (the an suffix should 
be added to all roots occurring up to the rule (divyato’ etc.)), or 
“tivadibhyo’n” (an suffix should be applied to roots falling under the 
tivadi list). This is indicative of the fact that there should not be any 
confusion of operation due to the ignoring of the value of the attachments 
(,mibandha ); for had it been so, there will be no meaning in marking the 
vowels again with the anubandhas . 49 

Or rather the explanation would be that the difficulty is solved by 
marking the vowels differently in different contexts. 

(A further objection is raised)—It has been suggested that the attach¬ 
ments are added for the formation of the epigrammatic name of it. (To this 
a further reply is made)—This is no criticism. It follows from popular 
usage. So among the people, one would speak to Devadatta as follows: 
here, shave away your hair, or here get your locks tangled, or here have 
only one tuft of hair at the middle of the head. So whatever mark is 
suggested the person appears there with that mark. So with whatever the 
a may be advised in any particular context in whatever mark it appears 
there. 50 

Bhasya. yadapy ucyate—“ ekajanekaj-grahanesu ca- 

nupapattih ” iti. 

Varttika. ekajanekaj-grahanesu cavrttisari- 

khyanat. 

Bhasya. ekajanekaj-grahanesu cavrtteh sankhyanad 

anekactvam bhavisyati. tad yatha—“ sapta- 
dasa samidhenyo bhavanti ”iti, “fri/i 


49. If there is any chance of confusion of operations owing to the attachments, 
then instead of prescribing “§ivadibhyo’n’\ the prescription might have been 
“tivadibhyah a'\ It is suggested that the attachment of n signifies that the operations 
should be of n-attachment and not of n-attachment. It must be said in reply that it is 
a case of vidhi or prescription and not of niyama or selection. 

50. This is an answer to the previous supposition that a should be uttered with all 
the attachments. It is here suggested that a should be pronounced with that particular 
characteristic that may be advised in any particular context. An a with a particular 
characteristic attachment may be advised in any particular context, the object be in 
that different kinds of grammatic operations are indicated by those attachment marks. 
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prathamam anvaha triruttamam ” ityavrttitah 
sapta-dasatvam bhavati. evam ihapyavrttito’ 
nekactvam bhavisyati. 

bhaved avrttitah karyam parihrtam. iha tu 
khalu ‘kirina’, ‘girina’ity ekaj-laksanam 
antodattatvam prapnoty eva. 

etad api siddham. katham? lokatah. tad 
yatha—rsi-sahasram ekam kapilam ekai- 
kasah sahasrakrtvo dattva taya sarve te 
sahasra-daksinah sampannah. evam ihapi 
anekactvam bhavisyati. 

yad apy ucyate—‘dravyavaccopacarah 
prapnuvanti’ iti. bhaved yad asambhavi 
karyam, tan naneko yugapat kuryat. yat tu 
khalu sambhavi karyam aneko’pi tad 
yugapat karoti. tad yatha—ghatasya 
darsanam sparsanam va. sambhavi cedam 
karyam akarasyoccaranam nama. aneko’pi 
tad yugapat karisyati. 

anyabhavyam tu kala-sabda-vyavayat. 

anyabhavyam tvakarasya. kutah? kala- 
sabda-vyavayat. kala-vyavayac chabda- 
vyavayac ca. kala-vyavayad ‘danda-agram’. 
sabda-vyavayat ‘dandah’. na caikasyatmano 
vyavayena bhavitavyam. bhavati ced 
bhavatyanyabhavyam akarasya. 

yugapac ca desa-prthaktva-darsanat. 

yugapac ca de^a-prthaktva-darsanan 
manyamahe—‘anyabhavyam akarasya’ iti. 
yad ayam yugapad desa-prthaktvesupa- 
labhyate—aSvah, arkah, artha iti. na hy eko 
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devadatto yugapat srugghne ca bhavati 
mathurayam ca. 

It has been suggested that there is a difficulty in settling the problem 
as to whether a word is monosyllabic or multi-syllabic. (The Varttika 
intervenes and repudiates the objection and says that) the problem of 
deciding as to monosyllabic or multi-syllabic character is to be settled by 
counting the number of times that the sound is repeated. 

(The Bhasya interprets it as follows)—the matter of deciding the 
question as to the monosyllabic or multi-syllabic character, the multi¬ 
syllabic character is to be decided by counting the number of times that 
the sound is pronounced. So here also a word is multi-syllabic even if the 
same syllabic is pronounced more than once. 

(A further objection is raised in the Bhasya as it says that) by the 
number of types that a vowel may be produced, the main purpose may 
indeed be served; but in the examples ‘kirina’ and ‘ginna’, the high 
accentuation of the last syllable characteristic of monosyllabic words, 
would certainly be applicable. 51 This can be decided. How? According to 
the popular usage. Just as one thousand rsis by giving away the same cow 
thousand times (by purchasing each time the cow that is given away) 
succeeded in donating thousand cows, so here also the same vowel when 
taken many times by way of articulation could render the word multi¬ 
syllabic. (As regards the third objection the Bhasya says that) the treat¬ 
ment should be in accordance with the manner of ordinary articles 
(wherein a single article cannot be used by many persons at the same 
time), the answer is that it would be so if the action was impossible in 
which case many persons could not simultaneously do it, but there are 
actions which though one may be performed by many at the same time. 
Thus many people can see the jug or touch it at the same time. This action, 
namely, that of articulating the a sound, can be done by many persons at 
the same time and therefore many may do it simultaneously. 

(Here the Varttika intervenes with the viewpoint of the objector that the 
a is not one but many. The Varttika thus says)—it may be supposed that 
each a may be different from the other, because each is separate from the 
other by time and by syllables. 52 

51. The idea is that since the word involving the pronunciation of i which is all one 
is indeed monosyllabic, the mere repetition of the same vowel cannot render it di¬ 
syllabic in nature. 

52. Thus, in the case of a i un there is a pause between a, i and un by virtue of which 
they retain their individual characteristic and do not enter into euphonic combination. 
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(The Bhasya in interpreting the Varttika says)— the a should be 
regarded as different. Why so? Because of the intervention of time and 
other syllables. The first case is exemplified in ‘danda' ‘agram’ (here 
there is a pause or lapse of time between the a of ‘danda ’ and the a of 
‘agram % The intervention of syllables as in ‘dandah ’ (here the a of da is 
distinct from a of nda, because the syllables nda separate them. An entity 
cannot remain the same when there is an intervention in the midst. So if 
there is an intervention, one a becomes different from the other. 

(Here the Varttika intervenes and emphasises the view that a is not one 
but many. Thus the Varttika says)—that a is many, because it is simulta¬ 
neously different in different places. 

(The Bhasya in explaining it says that) we consider one a as different 
from another, because it can be pronounced at the same time in different 
places (i.e. words). Thus one a can be articulated at the same time in 
different words or places such as a§vah (horse), arkah (sun), arthah (the 
object). Now the same Devadatta cannot be at the same time at the cities 
of Srughna and Mathura. 

Bhasya. yadi punar ime varnah— 

Varttika. sakunivat syuh. 

Bhasya. tad yatha—sakunaya asu-gamitvat purastad 

utpatitah pascad drsyante. evam ayam akaro 
‘da’ ity atra drsto ‘nda’ ity atra drSyate. 

naivam sakyam. anityatvam evam syat. 
nityas ca sabdah. nityesu ca Sabdesu 
kutasthair avicalibhir varnair bhavitavyam 
anapayopajana-vikaribhih. yadi cayam ‘da’ 
ity atra drsto ‘nda’ ity atra drsyeta, nay am 
kutasthah syat. 

yadi punar ime varnah— 

Varttika. adityavat syuh. 

Bhasya. tad yatha eka adityo’nekadhikaranastho 

yugapad desa-prthaktvesupal abhy ate. 

Again in the word drti the r is made distant from i by the intervention of the sound ta 
between rand /. See the Bhasya on “anuditsavamasya’’ (Pa. 1.1.69) in this connection. 
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visama upanyasah—naiko drasta adityam 
anekadhikaranastham yugapad desa-prtha- 
ktvesu upalabhate. akaram punar upalabhate. 

akaram api nopalabhate. kim karanam? 
Srotropalabdhir buddhinirgrahyah prayogena 
abhijvalita akasa-desah sabdah. ekam ca 
punar akasam. 

aka§adesa api bahavah. yavata bahavah, 
tasmad anyabhavyam akarasya. 

Varttika. akrtigrahanat siddham. 

Bhasya. avarnakrtir upadista sarvam avarnakulam 

grahisyati. tathevarnakrtih, tathovarnakrtih. 

Varttika. tadvacca tapara-karanam. 

Bhasya. evam ca krtva taparah kriyante—akrti- 

grahanena tiprasaktam iti. 

nanu ca savarna-grahanenatiprasaktam iti 
krtva taparah kriyeran. pratyakhyayate tat 
“savarne ’an-grahanam aparibhasyam 
akrtigrahanad ananyatvac ca" iti. 

Varttika. hal-grahanesu ca. 

Bhasya. (hal-grahanesu ca). kim? “akrti-grahanat 

siddham" ityeva. “ jhalojhalf\Pa. 8.2.26)— 
avattam, avattam, avatta. yatraitan nasti— 
an savarnan grhnati iti. 

Varttika. rupa-samanyad va. 

Bhasya. rupa-samanyad va siddham etat. tad yatha— 

‘tan eva satakan acchadayamo ye mathura- 
yam’, ‘tan eva salin bhunjmahe ye maga- 
dhesu’, ‘tad evedam bhavatah karsapanam 
yan mathurayam grhitam.’ anyasmiips 
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canyasmin rupa-samanyat ‘tadevedam’ iti 
bhavati. evam ihapi rupa-samanyat siddham 

(aiun). 

(The Bhasya anticipates the view of those who hold that the 
syllables are one and says by way of introducing a Varttika) — (If these 
syllables again) were like the birds, that is, the birds who for quickness 
of flight when they are flying, appear as going backwards, so the one a 
sound appearing in da also appears at the end of the conjunction n and d 
as nda. 

This cannot be explained in this way, for then the varnas would be 
transitory and yet the words are known to be eternal. If the words are 
eternal, then the syllables must also be devoid of production and destruc¬ 
tion and immovable like an anvil. If the same a is seen in da and nda then 
it cannot be unchangeable. 

(Now the Bhasya introduces the view of the Mimamsakas, and in that 
way introduces a Varttika with the words—if again these syllables) be like 
sun ( Varttika). 

Just as the sun being reflected from various places may appear at the 
same time at different places, (so the varnas may also be the same and yet 
may appear as different in different contexts and conjunctions). 

(A further objection is raised in the Bhasya )—the analogy does not fit 
in. It is not possible that one perceiver should perceive the sun as reflected 
from different places, and thus simultaneously perceive it in different 
places, but one cannot perceive a in that manner. 

(To this a further criticism is considered, in the Bhasya )—it is not 
possible to perceive a in that manner. Why so? The ear is the place where 
sound is grasped and then it is comprehended by intelligence; the sound 
is roused by making in the akaSa and akaSa is one. But the akaSa has also 
many positions (and it is again objected) that in accordance with the 
diversity of the positions of the aka§a. One as may be different from one 
another. 

(Here the Varttika intervenes by refuting the criticisms against those 
that regard a-kara as particularistic). (Thus the Varttika says)— the 
problem is solved by taking a in the sense of akrti or class-notion. 

(The Bhasya says)—instruction is regarding a as universal a which 
would include all a-s. So also there is the universal of the /-syllable and 
u-syllable. 
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(Here the other Varttika comes and holds that)—the la-attachment is 
introduced in the same manner. 

(The Bhasya says)—having done in this way, the syllables are ap¬ 
pended with ta. (The appendage of ta-kara is indicative of the fact that a 
was taken as universal and was all-pervasive. This is hinted by the line of 
the Bhasya as follows)—the syllables are appended with ta, because by 
taking the syllables in their universal aspect that universal aspect was 
applicable everywhere (i.e. no means was left for indicating any particu¬ 
lar aspect of the syllable). 

(But it may be objected that) the application of a was limitless, because 
it included all the homologous sounds, and it is for that reason that 
particular aspects have to be denoted by the appendage of ta. (To this the 
Bhasya replies that) this view has been refuted in the rule “anudit- 
savarnasya” in connection of which (the Bhasya says that) in compre¬ 
hending the homologous sounds an should not be regarded as sufficient, 
for each vowel is referred to in its universal aspect and as one. 

(There is however another argument in favour of the universalistic 
aspect of the syllables. The Varttika says that the universalistic aspect of 
the syllables is further understood when) take the scope of comprehension 
of the epigrammatic term hal. 

(The Bhasya in explaining it says)—what is this? The problem is 
settled by taking the syllables in universalistic sense. When the syllables 
included within jhal follow similar syllables, then those syllables, that is, 
the latter are elided. Thus we have the forms— avattam, avattam, avatta. 
(The luh form of the root vas ). Here there is no such rule that an includes 
the homologous syllables). 53 

(Here the Varttika intervenes and explains the situation by accepting 
the particularistic view and says) or it may be because of the similarity of 
form {Varttika). 

(The Bhasya in interpreting it says)—or rather the problem is solved 
on account of the similarity of forms. Thus people say, ‘We cover those 
clothes which are in Mathura, we eat those rice which are in Magadha, it 
is the same karsapana that was taken in Mathura’. Even if the things are 

53. In the particularistic view the ta-kara in kha pha cha tha tha ca ta tav, is only 
an imitative variety of one ta-kara, and the two ta-karas (the sic between which is 
elided on the supposition that sic is jhal which comes after a jhal and is followed by 
a jhal) and the two ta-karas are not both included within the epigrammatic term jhal 
and if it is not so, sic would not be elided. (Thus if we hold the particularistic view the 
forms of avattam, avatta, etc. cannot be explained. 
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different, they are regarded as one on account of their similarity of form. 
Here also it would be on account of the similarity of forms. 54 

54. Now after much discussion it was admitted that the a articulated in the syllabic 
order, is open, but the a of the syllabic order is not the same as the a in the dhatus, 
pratipadikas and the nipatas. The latter is of the closed type and as such there should 
not only be no homologousness between the two types, but latter, that is, the a of the 
dhatus, pratipadikas, etc. cannot be counted under ac, the a in ac being of an entirely 
different type; and this would lead to much confusion in the operation of Panini’s 
sutra. Some instances of such confusion have been exemplified by Bhattoji which I 
cannot discuss here for want of space. It is further pointed out there that since the a 
referred to in “asya cvau" is a samvrta variety, it is not the a-kara which is included 
in an and thus since the a referred to in “asya cvau" is a samvrta variety such as the 
a in aiun, the direction that a becomes i before cvi, can refer only to the samvrta variety 
of a as fukiibhavati, but not to the vivrta variety as exemplified in the exemplification 
malibhavati. It cannot also be suggested that by virtue of the fact that the a of the 
syllabic order has been declared as open, the a-s that are similar to it in the pratipadikas 
and the dhatus will have the a of the syllabic order as open, is well-satisfied in 
rendering an euphonic combination of words where a as initial follows a as the ending 
vowel, e.g., khattvadhakam. The force of the declension of the syllabic a as vivrta 
having been exhausted here, it may well be held that it cannot have any further 
indicative value by which we can extend its scope to the a sounds similar to it and to 
other a-kara.? found in dhatus and pradipadikas. It has been further declared that the 
a in aiun has been taken to mean the open a-sound in order to effectuate its 
homologousness with the long and the long-drawn sounds, by which alone (that is 
savarnata) the euphonic combinations can be made as in khattvadhaka. 

But it is suggested that it is directed that not only the a in the pratyahara should be 
articulated as open, but whenever a occurs in the grammar should be regarded as a ( iha 
Sastre yavan akarah sa sarvo’pi prakriyayatn vivrto boddhavyah). But even then, 
since with every articulation we have different syllable (that is each articulated ‘a ’is 
different from every other articulated a pronounced a second later by the same person 
or by other persons). These ‘a -s not being included within the pratyahara an (aiun), 
these ‘a’-s would not be homologous with each other; in the rule, ‘akah savame 
dirghah ’’the ‘a ’ is an imitative variety of the pratyahara a, and therefore the homolo¬ 
gousness should be limmited to the pratyaharas only and not elsewhere. Here it is 
suggested that there is only one a and the same a that we find in the pratyahara is found 
elsewhere also, and it is futile to think that the ‘a’-s occurring in other places are 
different from the ‘a’ in the pratyahara an. This does not involve any difficulty, for 
we can quite conceive that the same ‘a ’ may be pronounced with an udatta accent, and 
that this accentual character will be manifested by the articulated sound. The 
provision of attachments can also be explained after the analogy of popular usage. 
Thus the same man may be asked to keep a tangled hair at a certain place under certain 
circumstances or to shave it at other place and under qther circumstances. So the same 
‘a ’ may induce different grammatical operations under different circumstances and 
these are distinguished by the difference in attachments or anubandhas which do not 
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make the ‘a' different, but only indicate the nature of grammatical operations that 
would be induced by the same ‘a 9 under different circumstances. But it is again 
objected that if ‘a ’ is the same, then in the word ‘ghata 9 we should not take into 
consideration the two articulated a-karas associated with gha and ta, and regard them 
as identical and therefore consider the word as monosyllabic, but such a suspposition 
would prevent us from appyling the 'than ’ which can only be done through disyllabic 
words. The reply is that since ‘a ’ is articulated twice in the same word ‘ghata the 
word ‘ghata 9 should be regarded as disyllabic. So from these considerations ‘a ’ 
should be regarded as one but to this particularistic object. They say that the same ‘a 9 
cannot have different accentual characteristics. They further say that the varnas are 
the characters of sound, but if that is so then ka, ga, a t i, o may all be regarded as 
characteristic of sound and may, therefore, be regarded as one, and we hear also a pada 
is a whole or a vakya is a whole. Moreover, in such a view, the varnas are manifested 
through the sounds and may not be regarded to have any real existence. We may serve 
our purpose by sticking to the manifesting power of sounds. Thus Bhatrhari has 
said—the universal that is manifested by many particulars, is its sphota. Others, 
however, regard the sounds as manifesting the particulars. So if we can explain only 
the manifesting power of sound, we have the view of jati-sphota, otherwise the 
various varnas are all to be regarded as different even in their different accentuations. 
So leaving aside the view of the MImamsakas, we may accept that the varnas are 
infinite, and we may take them as standing for the universal ‘a ’, a universal *i 9 and so 
forth. Though this view has its justification, yet it does not appear that this view was 
sponsored by Panini who denied the universal character of a and regarded that it has 
18 varieties. Thus there is difficulty both in regarding a as universal or as particular. 
As a matter of fact there are three views contending with each other. One view is that 
the syllables are one as manifested by sound ( dhvani ). The other view is that though 
they are many their significance is in their class-notion and the third view is that each 
syllable is as many as there are ways of articulation in each articulated a-kara. Bhattoji 
holds that Panini’s rule can be explained on any of these suppositions. Thus the a-kara 
though articulated with different accents or by different persons or in different 
contexts, may be recognised as one, and this will serve to explain why the a-kara in 
“Ato’nupasarge ka" and “karmany an 99 should induce different operations; and in 
order to extend the operation of the rule “ asya cvau" to a and a for providing for the 
cases of §uklibhavati and malibhavati, the short a has been declared to be open. The 
objection is invalid that the a in “asya cvau 99 is not the same as a in an f for the a in an 
includes both the closed and the open variety. These two characters do not belong to 
a alternately as mundo bhava and jatilo bhava, but simultaneously as §yamo dirghaS 
caturvahuh. The difference in accentuation or in the nasal and non-nasal character, is 
not a real difference as has been explained in the sutra “vrddhir adaic" (Pa. 1.1.1). 

Again in the view where a is regarded as infinite and in the view where a is 
regarded as having 18 varieties, it is no doubt admitted that the universal character of 
a both as implying hrasva, dirgha, pluta jointly and severally as hrasva, dirgha and 
pluta. According to this view the open character has been ascribed to one universal 
a implying hrasva, dirgha and pluta in the aiun pratyahara. Therefore both the short 
and the long variety are included within it and there will be no difficulty in the scope 
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Panini. r { k. 2 

Bhasya. atha 1-karopadesah kimarthah? 

kim visesena 1-karopadesas codyate, na 
punar anyesam api vamanam upadesas co¬ 
dyate? yadi kimcid anyesam api vamanam 
upadese prayojanam asti l-karopadeSasyapi 
tad bhavitum arhati. ko va visesah? 

ayam asti visesah—asya hi 1-karasya 
alpiyams caiva prayoga-visayah. yascapi 
prayoga-visayah so’pi klpisthasyaiva. kr- 
pesca latvam asiddham. tasyasiddhatvad 
r-karasyaiva ac-karyani bhavisyanti nartha 1- 
karopadesena. 

ata uttaram pathati— 

Varttika. 1-karopadeso yadrccha-sakti- 

janukarana-plutyadyarthah. 

Bhasya. 1-karopadesah kriyate yadrccha-sabdartho’- 

saktijanukaranarthah, plutyadyarthas ca. 

yadrcchasabdarthas tavat —yadrcchaya 
kascid ltako nama. tasminn ackaryani yatha 
syuh—dadh-y-ltakaya dehi, madh-v-ltakaya 
dehi, udahnltako’gamat, pratyannltako’ 
gamat. catustayl §abdanam pravrttih—jati- 
Sabdah, guna-sabdah, kriya-sabdah, 
yadrccha-sabdas caturthah. 

aSaktij anukaranarthah—asaktya kayacid 
brahmanya ‘rtaka’ iti prayoktavye ‘ltaka’ iti 
prayuktam, tasyanukaranam ‘brahmany-ltaka 


of the application of the rule, “asya cvau ” The same explanation applies to the 
formation of the words— avattam, avattam , avatta involving the elision of the 5 of sic. 
Otherwise if the two ta-karas were not regarded as being included in jhal form would 
have been avatstam. 
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ityaha, ‘kumar-y-ltaka- ityaheti. 

plutadyarthaS ca lkaropadesah kartavyah. 
ke punah plutyadayah? pluti-dvirvacana- 
svaritah. klpta3-sikha, klpptah, praklptah. 
plutyadisu karyesu krper latvam siddham. 
tasya siddhatvad ac-karyani na siddhyanti. 
tasmad }-karopadesah kriyate. 
naitani santi prayojanani. 

Varttika. nyayyabhavat kalpanam samjnadisu. 

Bhasya. nyayyasya rtaka-sabdasya bhavat kalpanam 

samjnadisu, sadhu manyante—‘rtaka evasau, 
na ltakah’ iti. apara aha— ‘nyayya rtaka- 
sabdah sastranvito’sti. sa kalpayitavyah 
sadhuh samjnadisu—rtaka evasau na ltakah. 

ayam tarhi yadrccha-sabdo’pariharyah— 
lphidah }phiddasceti. 

eso’pi rphidah, iphidda§ ca. katham? arti- 
pravrttis caiva loke laksyate, phida-phiddav 
aunadikau pratyayau. trayi ca sabdanam 
pravrttih—jati-sabdah, guna-sabdah, kriya- 
sabda iti. na santi yadrccha-sabdah. 

anyatha krtva prayojanam uktam, anyatha 
krtva pariharah. 

‘santi yadrccha-sabdah’ iti krtva prayoja¬ 
nam uktam, ‘na santi’ iti pariharah. samane 
carthe sastranvito’sastranvitasya nivartako 
bhavati. tad yatha devadatta-sabdo 
devadinna-sabdam nivartayati. na gavyadin. 

naisa dosah. paksantarair api parihara 
bhavanti. 

Varttika. anukaranam sistasistapratisiddhesu 
yatha laukika-vaidikesu. 
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Bhasya. 


anukaranam hi sistasya va sadhu bhavati, 
asistapratisiddhasya va, naiva tad dosaya 
bhavati, nabhyudayaya. yatha laukika- 
vaidikesu. yatha laukikesu vaidikesu ca 
krtantesu. loke tavad ya evam asau dadati ya 
evam asau yajate, ya evam asau adhite iti. 
tasyanukurvan dadyac ca yajeta cadhiyita ca 
so’py abhyudayena yajyate. vede’pi —“ya 
evam vrtva-srjah satrany adhyasate” iti, 
tesam anukurvan tadvat satrany adhyasita. 
so’py abhyudayena yujyate. asistaprati- 
siddham yatha—ya evam asau hikkati, 
ya evam asau hasati, ya evam asau 
kanduyatiti. tasyanukurvan hikkec ca hasec 
ca kanduyec ca, naiva tad dosaya syan 
nabhyudayaya. yas tu khalv evam asau 
brahmanam hanti evam asau suram pibatiti 
tasyanukurvan brahmanam hanyat suram va 
pibet so’pi manye patitah syat. 

visama upanyasah. yas caivam hanti, yas 
canuhanti, ubhau tau hatah. yas capi pibati, 
yas canupibati, ubhau tau pibatah. yas tu 
khalv evam asau brahmanam hanti, evam 
asau suram va pibatiti tasyanukurvan 
snatanulipto malyaguna-kanthah kadali- 
stambham chindyat payo va pibet, na sa ma¬ 
nye patitah syat. 

evam ihapi ya evam asau apasabdam 
prayunkte iti tasyanukurvann apasabdam 
prayunjita, so’py apasabdabhak syat. 

ayam tvanyo ’pasabda-padarthakah sabdo, 
yadartha upadesah kartavyah, na capasabda- 
padarthakah sabdo’pasabdo bhavati. 
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Varttika. 

Bhasya. 


avasyam caitad evam vijneyam—yo hi man- 
yate ‘apasabda-padarthakah sabdo’pasabdo 
bhavati’ iti, ‘apasabda’ ity eva tasyapasabdah 
syat. na caiso’pa§abdah. 

ayam khalv api bhuyo’nukarana-§abdo’- 
pariharyah, yadartha upadesah kartavyah— 
‘sadhv lkaram adhlte’, ‘madhv jkaram 
adhite’ iti. 

kvasthasya punar etad anukaranam? 
kjpisthasya. yadi kjpisthasya k}pe§ ca latvam 
asiddham tasyasiddhatvad r-kara evackar- 
yani bhavisyanti. 

bhavet tadarthena narthah syat. ayam 
tvanyah klpistha-padarthakah sabdah, 
yadartha upadesah kartavyah. 

na kartavyah. idam avasyam kartavyam— 
“prakrtivad anukaranam bhavati” iti. kirn 
prayojanam? ‘dvih pacantv ityaha’, 

“ tihhatiha '’ (Pa. 8.1.28) iti nighato yatha 
syat. ‘agni ityaha’. “Id-ud-ed-dvivacanam 
pragrhyam”(Pa. 1.1.11) iti pragrhya-sarhjna 
yatha syat. 

yadi ‘prakrtivad anukaranam bhavati’ ity 
ucyate, apasabda evasau bhavati— 
‘kumaryjtaka ity aha’, ‘brahmanyltaka ity 
aha’, apasabdo hy asya prakrtih. 

‘na capasabdah prakrtih. nahy apasabda 
upadiSyante, na canupadista prakrtir asti. 

ekadesa-vikrtasyananyatvat 

plutyadayah. 

‘ekadesa-vikrtam ananyavad bhavati’ iti 
plutyadayo’pi bhavisyanti. 
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yadi ‘ekadesavikrtam ananyavad bhavati’ 
ity ucyeta, “rajnah ka ca” (Pa. 4.2.140) 
rajakiyam, “allopo’nah” (Pa. 6.4.134) iti 
lopah prapnoti. 

ekadesa-vikrtam ananyavat sasthi- 
nirdistasya. 

yadi ‘sasthi-nirdistasya’ ity ucyate, 
‘kl3pta-sikha’ iti pluto na prapnoti. na hy 
atra rkarah sasthinirdistah. kas tarhi? rephah. 

r-karo’py atra sasthi-nirdistah. katham? 
avibhaktiko nirdesah —krpa uh rah lah— 
“krpo ro lah” iti. 
athava punar astv aviSesena. 
nanu coktam —“rajnah ka ca” rajakiyam 
“allopo’nah” iti prapnotiti. 

naisa dosah. vaksyaty etat— “§vadinam 
samprasarane nakaranta-grahanam ana- 
karanta- pratisedhartham” iti. tat prakrtam 
uttaratranuvartisyate —“allopo ’nah” 
nakarantasyeti. 

iha tarhi—‘kl3ptasikha’ “anrta” iti 
pratisedhah prapnoti. 

Varttika. ravat pratisedhac ca. 

Bhasya. ravat-pratisedhac caitat siddhyati. “guror 

aravatah” iti vaksyami. 

yadi ‘aravatah’ ity ucyate, hotr+rkarah 
‘hotr3karah’ atra na prapnoti. 

“gurorararavato hrasvasya” iti vaksyami. 
sa esa sutra-bhedena jkaropodesah 
plutyadyarthah san pratyakhyayate. saisa 
mahato vamsa-stamballattvanukrsyate. (rlk) 

(The Bhasya in introducing the above Varttika says)—why has Ikm 
been (separately instructed)? What is the special significance of the 
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instruction of j-kara ? But, well, there ought not to be any further instruc¬ 
tion of any of the other syllables; whatever necessity there may be in the 
instruction of the other syllables the same necessity applies with regard to 
the instruction of l-kara. What is the difference? 

There is this difference. There is very little scope for the use of l-kara. 
Whatever use there is, applies to the root kjpi. The 1 sound of krpi is 
invalid, and the vowel changes that are to be affected should refer to the 
r-kara in the krpi and, therefore, there is no use in advising l-kara. So the 
reply is given (in the following Varttika). 

The instruction of l-kara is for underived words and ineffective imita¬ 
tions and for the long-drawn sound of pluta ( Varttika). 

(The Bhasya says) the instruction of underived words and for in¬ 
effective imitations and for the long-drawn pluta sound by the word 
‘yadrccha’ (translated here as underived words but which really means 
words or names formed at will). Thus according to one’s wish we may 
have a name jtaka. The advice regarding 1 is given in order that vowel- 
change may be affected with regard to such names as in the examples 
1 dadhyjtakaya dehi’, ‘madhvjtakaya dehi’, ‘udahhjtako’gamat’, 
‘pratyahhjtako’gamaf. Words are used in four ways: words signifying 
universal, signifying qualities, signifying activities and signifying just 
whatever one might wish to have. 55 

(The l-kara has been advised also for ineffective imitation.) Thus some 
Brahmin woman or wife being unable to pronounce the word jtaka where 
Ma should have been used and this may further be imitated, and one may 
Wj—brahm any ltaka ity aha (the Brahmani said jtaka ) or kumaryjtka ity 
aha iti (the maiden pronounced it as jtaka). The instruction of j-kara is also 
for the long-drawn pluta and the other intonations. What are these pluta 
and other intonations? The pluta consists in the doubling tone, such as 
kj3pta-sikha, kjptah, prakjptah. In the pluta and other intonations, the r of 
krp becomes /, and unless / is advised, no vowel-changes can be effected. 
For this reason j-kara has to be advised. 

(The Bhasya in raising the objection says) there are none of these 
purposes (to be served). 

(This introduces the Varttika)—since there are correct words, these 
only should be used as names. 

(The Bhasya says)—since there is the correct word ‘ rtaka ’, they are to 
be used in forming names as correct; and that is ‘rtaka’, and not ‘jtaka’. 

55. When words are used according to the wish of the speaker without any 
reference to meaning, they are called yadrccha iabdas, such as ‘dittha’, etc. 
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(This Varthka has been differently explained). This another interprets 
it thus-the word ‘rtaka ’ is justifiable and is found in the Sastras and this 

only should be used as correct in forming names, and that word is ‘rtaka' 
and not Jtaka. 

But there is a self-willed word (yadrccha §abda) which cannot be 
avoided, such as lphida, lphidda, but this is also pronounced as ‘ rphida' 
and rphidda . How ‘pbida ’ and ‘phidda ’ are aunadika suffixes, and they 
may be applied to root r by the people. The words may be used in a three¬ 
fold manner: as universal, qualities and actions. There are no self-willed 
ones. 

(To this the Bhasya replies)-the need of the l-karas is explained in one 
manner, and it is avoided in another manner. The need was shown on the 
supposition that there existed self-willed words. It is avoided on the 
supposition that there are no such self-willed words. When the meaning 
is the same, the word that is sanctioned by the Sastras, rules out the word 
that is not sanctioned by the Sastras. Thus the word ‘Devadatta ’rules out 
the word devadinna but not such words as gavi, etc. 

(Those that favour the non-instruction of /Ware supposed to say as 

follows)—this is no fault. One may avoid an objection by taking other 
alternatives. 6 

(The Varttika intervenes and says)—an imitation of the cultured is 
correct, but an imitation of the uncultured, and that which is not prohi¬ 
bited, is neither bad nor good as among the people and Vedic usage 

(Now the Bha?ya explains it)—the imitation of the cultured may be 
correct, but an imitation of the uncultured or that which is not prohibited 
wou be neither good nor bad as among ordinary people and Vedic 
people. Among die people there is an usage—‘he who gives like that’ ‘he 
who sacrifices like that’, ‘he who studies like this’, he who imitates him, 
would make donations, perform sacrifices and study, and will attain good! 
In the Vedas also, it is .said he who performs in this way the viSva 
sacrifices, when one imitates such persons, he also sacrifices; he thus 
attains good. In the case of the uncultured and unprohibited, one may 
say he who hiccoughs like this’, ‘he who laughs like this’, ‘he who 
itches like this’, when one imitates that, he would hiccough, laugh and 
itch’ and that would be neither good nor evil. He who kills a Brahmin like 
this, he who dnnks liquor like this, here by such an imitation if one kills 
a Brahmin or drinks liquor, would certainly be fallen. 

lh f u Bba i ya further sa ys) —the analogy is contrarily put. He 
who kills and he who follows him in killing, both are performing the 
operation of killing. When one drinks and the other follows him, btShof 
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them drink. So when he drinks wine, imitating such a person, one will 
merely perform a consequent action like ‘one first bathed and then 
besmeared his body with sandal paste and put garlands on his neck’? One 
may cut down the trunk of a banana tree or drink milk, he will not be fallen 
thereby. 55 

So here also when one uses the vulgar word and another imitates him 
and utters a vulgar word, he becomes guilty of uttering a vulgar word. 

But this is quite another point that there are words of the same meaning 
as the vulgar words, for which reason the instruction is made. The word 
does not become an apasabda (vulgar), because it has the meaning of an 
apasabda. It must be so understood. He who thinks that a word becomes 
a pasabda when signifying the meaning of an apasabda (is wrong). A 
vulgar word or apasabda becomes vulgar, because it is a vulgar word (that 
is, not because it denotes the meaning of a vulgar word). But this word is 
not vulgar. 

Again here also imitation is unavoidable for which imitation is necessary. 
‘sadhvfkaram adbita ‘madhvlkaram adhita ’ (one is studying l-kara well, 
one is studying l-kara sweetly). 

(The the next question comes)—of where is it an imitation? In the word 
'kjpi 

If it is in ‘kjpi’, then the l-kara in ‘kjpi’ will be incorrect. The vowel- 
changes should be made in r-kara. 

(The necessity of advising the l-kara is adduced by the Bhasya). May 
be, no purpose is served in that way, but this is another word having the 
same meaning as that of the word ‘kjpi ’ for which instruction is necessary. 

Such an instruction is unnecessary. This must be said that an imitation 
is after the original pattern. What is the necessity of imitation? “He said 
twice the word ’pacantu”’, so that the accent may be lowered by the rule 
! “tiiihatinah”. Again, ‘he said agni’, so that agni may become pragrhya 
under the rule ’i-kara, u-kara, e-kara ’ in the dual number, are called 
pragrhya.’ (If a syllable is pragrhya, it does not enter into an euphonic 
combination). 

56. It is not by the fault of that which is imitated that the imitation becomes faulty 
and in the imitation of wrong deeds there is demerit, and in the performance of good 
deed there is merit, when one imitated another in doing good or bad deeds, one does 
not attain merit and demerit for imitating, but because he performed the enjoined 
action or committed the prohibited one. So it is not by imitating rtaka as jtaka that any 
fault accrues to anyone. 

That is, it may be an imitation or anukarana word for which instruction is 
necessary, though it may not be the actual root ‘kjpi’. The Bhasya further urges. 
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(Again a further objection is raised)—If an imitation follows the 
original, then we must say that when the maiden said ‘ltaka’ or the 
Brahmin’s wife said ‘jtaka’, that was a vulgar word. (It cannot beat 
imitation of the word ‘rtaka’, as the maxim is that an imitation should 
follow the original. So the form ‘ltaka ’ must be an imitation of the vulgar 
word ‘ltaka’.) 

(The reply given is)—a vulgar word cannot be the original. The vulgar 
words are not instructed in the Sastras and there are no originals which are 
not instructed in the §astras. 51 

(Here the Varttika intervenes)—slight partial changes seem to keep the 
thing unaffected and so it may provide for the pluta intonation. 

(The Bhasya interprets it as follows)—Since change in part leaves the 
thing as if it were the same, the accents pluta etc. may take place. 58 

(To this an objection is raised in the Bhasya which says that)—the 
partial modification of anything leaves it the same. Then in the rule 
rajhah ka ca” (there will be ka-suffix to the word ‘rajan’) forming the 
word “rajakiya’, we should expect the application of the rule “allopo’nalf 
(the a of a word ending in an should be elided). 

(To this a further reply is suggested)—The maxim that partial modifi¬ 
cation leaves the word undisturbed, applies to a word ending in the sixth- 
case. 59 

(The Bhasya further says)—again if the condition that it should be 
enjoined by the sixth-case, be insisted on them, there would be no pluti 
in the word k}3pta-Sikha ’, for in the rule “krpo to lah ’’the r-kara has not 
been mentioned in the sixth-case and so it cannot be the same as 1. 

(To this the Bhasya further replies)—that the r here is also in the sixth- 
case for the form of the sutra “krpo ro lah ”is to be analysed as krpa, u, ra, 
la. Only the declension suffixes have not been shown in the sutra. 

(The Bhasya again says)—or rather, let there be no restriction (with 
reference to the maxim that a partial change is no change; that it should 
be enjoined in the sixth-case). But it has been said that in the formation of 

57. The purport of the argument introduced in the Bhasya is that j-kara has been 
introduced in order to provide for the inefficient imitation of the word ‘rtaka'. 

58. When the r-kara in the pluta accent becomes changed to j-kara, this partial 
change may be supposed to leave the word undisturbed. 

59. The idea is that in the case of a universal application of the maxim the slighi 
change is no change; we may treat the word rajan and rajhah as if they were the same 
and in the formation of the word rajakiya we may have the word “rajha-kiya which 
is impossible. 
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the word ‘rajakiyam ’ by the rule “rajflah ka ca , there is an application of 
the rule “allopo ’nah ”(i.e. the a of an an-bhaginta word should be elided). 

(The Bhasya returns to reply to this objection and says)—this is no 
criticism. It will be said later on that in the expansion of the words like 
‘Svan ’ etc., the injunction that it should end in n, is only to rule out all 
words that do not end in n. This context is drawn on to the later sutra 
“allopo’nah’\ i.e. of the words ending in na. 60 

(The Bhasya further raises the point of view of the objector and says)— 
What is to be done here in ‘kl3pta-$ikha ’. Since there is a prohibition by 
the rule “anrta”, i.e. r-kara should not have the pluta as 1-kara. 

(Here a further objection comes in by the mouth of the Varttika )—Also 
because the prohibition applies to those that have r. (The Bhasya in 
explaining it says that) this will be effected by the prohibition that applies 
to words ending in r. 61 

We shall say later on “guroraravatah”. If it is suggested that the word 
should be ‘aravatah ’, i.e., those that do not contain ra, then there would be 
prohibition in the lengthening of the r-kara in the euphonic combination 
hotr+r-kara = hotr2kara. 

(The Bhasya comes to the final solution and says)—The prohibition of 
pluta or the long drawn applies to the short sound and not to the long. So 
the introduction of a special sutra for the instruction of 1-kara for the pluta 
intonation is unnecessary. It is like scaling over a big bamboo for drawing 
the insignificant fruit called latva .“ 


60. The point in question here is that when the ka-suffix is enjoined, the word 
'rajan ’may also be regarded as slightly changed and as ending in n-kara in accordance 
with the maxim that slight change does not distrub the identity. The reply is that by 
the word ekadeSa or part referring to the partial change, it is held that it is only a whole 
word that is regarded as the same, when there is a slight change in the part which 
appears in the whole. But a part that is changed partly, is not regarded as identical in 
spite of the change. Thus a dog with its tail partly cut may be regarded as the identical 
dog, but the cut-tail is not identical with the uncut-tail. This is all according to popular 
usage Thus the slight difference in the word ‘rajan ’ may leave the word undisturbed, 
but to say that ending in an is the same as ending in n cannot be tolerated. 

61. That which always has r, is called ravat. Therefore the r-kara is ravat. 

62. The idea is that so much ado about the instruction of 1-kara is quite 
unnecessary. There is no significant ground for giving this speciaHnstruction about 
1-kara. 
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Mahabhasya of Patanjali 

e on. 3. 
ai auc. 4. 

idarn vicaryate — imani sandhy-aksarani ta- 
parani vopadisyeran, ‘et ot n\ ‘ait aut c’ id, 
ataparani va yathanyasam, iti. 
kas catra visesah ? 

sandhyaksaresu ta-paropadesas cet ta- 
paroccaranam. 

sandhyaksaresu ta-paropadesas cet ta- 
paroccaranam kartavyam. 

plutyadisv aj-vidhih. 

plutyadisv aj-asrayo vidhir na sidhyati. 
‘go3trata\ ‘nau4trata’ ity atra “anaci ca" 

(Pa. 8.4.47) ity aca uttarasya yaro dve 
bhavata iti dvirvacanam na prapnoti, iha ca 
pratyaiihaUtikayana’, ‘udannau4pagava’ iti 
“ac/"” (Pa. 8.8.32) iti namudagamo na pra¬ 
pnoti. 

pluta-samjna ca. 

pluta-samjna ca na sidhyati. ‘ai3tikayana’, 
‘au3pagava. “ukaloj-hrasva-dirgha-plutah" 
(Pa. 8.3.32) iti pluta-samjna ca na prapnoti. 
santu tarhy ataparani. 

atapara eva igghrasvadese. 

yady ataparani “eca igghrasvadese" 

(Pa. 1.1.48) iti vaktavyam. kim prayojanam? 
eco hrasvadesa-sasane§v ardha ekaro’rdha 
okaro va ma bhud iti. 
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nanu ca yasyapi ta-parani, tenapy etad 
vaktavyam. imav aicau samahara-varnau— 
matra’varnasya, matrevarnovarnayos tayor 
hrasvadesa-sasanesu kadacid avarnah syat, 
kadacid ivamovarnau, ma kadacid avarno 
bhud iti. 

pratyakhyayata etat “aicos cottarabhuy- 
astvaf ’ iti. 

yadi pratyakhyana-paksah, idam api 
pratyakhyayate —“siddhamenah sasthana- 
tvaf iti. 

nanu cainah sasthanataravardha ekaro’- 
rdha okarah. 

na tau stah. yadi hi tau syatam taveva 
ayam upadiset. 

nanu ca bhos chandoganam satyamu- 
griranavaniya ardham ekaram ardham 
okaram cadhiyate — “sujate esvasunrte”, 

“adhvaryo odribhih sutam”, “sukraw te en- 
yad\ “yajatarn te enyat' iti. 

parisadakrtir esa tatra-bhavatam. naiva hi 
loke nanyasmin vede ardha ekaro’rdha okaro 
va’sti. 

Varttika. ekadese dirgha-grahanam. 

Bhasya. ekadese dirgha-grahanam kartavyam— 

“adguno dirghah”, “vrddhir eci dirghah” iti. 
kirn prayojanam ? antaryatas trimatraca- 
turmatranam sthaninam trimatra-caturmatra 
adesa ma bhuvann iti. khatva indrah 
khatvendrah, khatva udakarn khatvodakam, 
khatva isa khatvesa, khatva udha khatvodha, 
khatva elaka, khatvailaka, khatva odanah 
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khatvaudanah, khatva aitikayanah 
khatvaitikayanah, khatva aupagavah 
khatvaupagava iti. 

tat tarhi dirghagrahanam kartavyam? 
na kartavyam. uparistad yoga-vibhagah 
karisyate— “akah savarne” eko bhavati. tato 
“dirghah” dirghaS ca sa bhavati yah sa “eka/i 
purvaparayoh” (Pa. 6.1.84) ity evam nirdista 
iti. 

ihapi tarhi prapnoti— pasum, viddham, 
pacantiti. 

naisa dosah. iha tavat pasum iti. “amyekah” 
iti iyata siddham. so’yam evam siddhe sati 
yat purva-grahanam karoti tasyaitat prayo- 
janam— yathajatiyakah purvas tathajatiyaka 
ubhayor yatha syad iti. ‘viddham’ iti. 

‘purva’ ity evanuvartate. athava acaryapra- 
vittir jnapayati — ‘nanena samprasaranasya 
dirgho bhavati’ iti. yad ayam hala uttarasya 
samprasaranasya dirghatvam sasti. ‘ pacanti’ 
iti. “ato gune parah” (Pa. 6.1.97) iti iyata 
siddham. so’- yam evam siddhe sati 
yadrupagrahanam karoti tasyaitat prayoj- 
anam — ‘yathajatiya-kam parasya rupam 
tathajatiyakam ubhayor yatha syad’ iti. 

iha tarhi ‘khatvarsyo, malarsyah’ iti 
dirgha-vacanad akaro na, anantaryad 
ekaraukarau na. tatra ko dosah? vigrhitasya 
sravanam prasajyeta. 

na brumo — yatra kriyamane dosas tatra 
kartavyam iti. kim tarhi? yatra kriyamane na 
dosas tatra kartavyam iti. 
kva ca kriyamane na dosah ? 
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sarhjna-vidhau. “vrddhir ad aij dirghah”, 
“aden guno dirghah” iti. 

tat tarhi dirgha-grahanam kartavyam ? na 
kartavyam. 

kasmad evantaryatas trimatra-catur- 
matranam sthaninam trimatra-caturmatra 
ade§a na bhavanti ? tapare guna-vrddhi. 

nanu ca tah paro yasmat so’yam taparah. 
‘na’ ityaha; tad api paras tapara iti. 

yadi tad api paras taparah, “rdor ap” 
(Pa.3.3.47) iti ihaiva syat— yavah, stavah; 
lavah, pava ity atra na syat. 

naisa takarah. kastarhi? dakarah. 
kim dakare prayojanam? 
atha kim takare? yady asandeharthas 
takarah, dakaro’pi. atha mukha-sukharthas 
takarah, dakaro’ pi iti. 

This is being discussed: should these conjunctive syllables 
(sandhyaksarani) be instructed with a ‘fa’ at the end, as et ot n , ait ut 
c \or should they be instructed by any such ‘fa’ as has been done. What 
is the difference ? 

(Here the Varttika intervenes) — if the conjunctive syllables should be 
intended as ending in a ‘fa’, they should be so uttered. 

(The Bhasya here says that) — if the conjunctive syllables are to be 
instructed as ending in ‘ fa’, then they should be uttered as ending in^ fa . 

(Here again a Varttika intervenes crticising the suggestion that ‘e’ and 
‘o’ should end in ‘fa’. The objection is that) there should in that case be 
no vowel conjunction in the case of the longdrawn accent. 

(The Bhasya interprets it as follows:) (if ‘e’ and ‘o’ should end in fa, 
there would be no operations relating to vowels in the case of longdrawn 
and similar accents, e.g. go3tratah; nautratah', here, there should be no 
doubling of the syllables comprehended within the pratyahara ‘ yaf 
according to the rule “ anaci ca”. So also in ‘ pratyan haistikayana , 
'udanhau3pagava ’ there can be no augment hamut according to the rule 
“riamo hrasvadaci hamurmityam ” (Pa.8.3.32). 63 

63. The word ‘gotriitah ’ is the vocative case of the word ‘ gotratri So also the 
other word is ‘nautrar’” is the vocative case. The pluta accent is due here by the rule 
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(Here the Varttika intervening says) — Even the name pluta could not 
be ascribable. 

(The Bhasya here says) —The name pluta becomes invalid, as in 
aitikayana’ or ‘ aupagava’. The technical name pluta as per Panini’s rule 
“ ukalojjhrasva-dirjha-plutah” (1.2.27) would not be valid. 64 

(The Bhasya in introducing the next Varttika raises the other side of the 
issue)—Let the ‘eh' and ‘oh’ be without the ‘ ta’ (and then the Varttika 
intervenes and says) — if ‘eh’ and ‘oh’ be without a ‘ta’, then when it is 

“guror-anrto’nantyasyapyekaikasyapracam” (8.2.86) which means that in the case 
of calling from distance, a long vowel which is neither r-kara, nor is at the end may 
take pluta accent optionally. It should be noted that while a short vowel is regarded 
as having one unit of time, the long is supposed to have two units and the longdrawn 
or the pluta is supposed to have three units of time. Sometimes the pluta have four 
units of ume. In the Varttika rule above and in the Bhasya, we have the word 
pJutyadi, i.e.,p/unetc. Here the word ‘a*’or etc. includes the p/no accents with four 
units of time or matras. The number of matras in a pluta accent may therefore be 
indicated by a mathematical number. Thus according to this rule you may have pluta 

f? a " d ‘ n f ’ in 'go-tratah' or ‘ nau-tratah' . Now, the objection raised is 
dial if et and ot be taken as ending in ‘ta’, they cannot indicate their pluta variety, 
o in gotratah and pluta 'o’ in ‘go’ cannot be regarded as a vowel and, therefore the 
ru e that says that when a consonant follows, then after the preceding vowel the 
syllables included in thepratyahara ‘yar’, could beduplicated, would not apply. Now 
t c pratyahara‘yaf includes in it all consonants excepting ‘ha’, and in accordance 
with the rule anaci ca’’ we expect a doubling of the consonant ‘ta’ followed by 
consonant ra and preceded by the vowel ‘o’ in ‘gotratah’, of which the optional form 
should be gottratah . Now if pluta accent in ‘go’ is not included in ‘eh’, when instead 
of en , we have ef (i.e. ending in ‘ta’), then the pluta in ‘go’ cannot technically 
become a vowe. and that there can be no duplication of ‘ta’ in ‘tratah’. Again we have 

the rule ™ohrasvadacihamunnityam’’(83.32) which means that when apada ends 

in a nasal preceded by a short vowel and followed by a vowel, then a corresponding 
nasal will arise before the latter. Thus, we have pratyah-atma = pratyahhatma. Now 
according to the above rule when we have a pluta accent in the word ‘af as forming 
a part of the word pratyah-naitikayana, then this ‘ai-kara’ in ‘ aitikayana ' being a pluta 
accent could not technically be a vowel and there would not therefore be the addition 

avowd C ° rd,nS *° thC ab ° Ve mle (8 ' 3 ' 32) WhCh C ° Uld be °P erative only if *«T was 

64. The idea is that if ‘et’ was substituted for ‘en’, then we should take the long 
variety by the rule “taparas tat-kalasya”, i.e. when a vowel is followed by ‘ta’ it 
indicates that the vowel indicates only one variety such as the short or the long. ‘Et 
would thus have only the long variety and no pluta accent would be admissible to it. 

S, f 3/0 sh ™ s asort of Pronunciation by the gradual increase of the units 

time that would form the short, the long and the pluta accent as involving one unit 
two units or three units of time. 6 











Second Ahnika 


101 


enjoined that they would be short, it ought to be specified that they should 
be ‘ ik’. 

(The Bhasya says) — If without the ‘ ta’ then a separate instruction has 
to be made that when ‘ec’ is to become short, it would be ‘ik’. What is the 
necessity ? 

(The reply is) — that when ‘ac’ is to become short, it might not become 
half ‘e’ or half‘o’. 65 

Now the Bhasya comes in with the objection that may be raised against 
those that prefer to associate ‘ ec’ with ‘ ta’ . (The Bhasya thus says) — But 
even those that associate with ‘ta’ must enjoin as follows: there two that 
are included in the ‘ec ’ are compound vowels, involving the unit of time 
of‘a’ and T and ‘u’. Now, when it is enjoined that they should be short, 
sometimes they may be ‘a’ and sometimes they may be ‘i’ and ‘ u ’, but they 
should never become ‘a’. 66 

(The Bhasya however says— This objection will be refuted because in 
‘aic’ there is a greater portion of the later part (i.e., ‘i’ or ‘u’). 67 

(The Bhasya now gives a solution of those that do not like the associate 
‘e/i’ with a ‘t’). If the refutation side is to be followed then it may be refuted 
on the ground that‘T and ‘ u’ have the same place of origin a s‘eh’. (There 
are no half e-kara or half o-kara. The e-kara is palatal, the o-kara is labial, 

65. If ‘e’ or ‘ o’ be made to end with a takara it would only include the long variety 
involving two units of time. But it cannot become i-kara or u-kara whch would 
involve only one unit of time and as such cannot be the substitute of e-kara or o-kara 
which being associated with ‘ ta ’ can only be of the long variety with two units of time. 
If there was no ta-kara, then there would be no limitation to units of time and even half 
e-kara and half-i-kara could melt together and be regarded as a vowel. Therefore when 
it is associated with the ta-kara, a separate rule has to be made. 

66. The idea is that ‘ai’ and ‘au’ being compound vowels, are composed partly 
of‘a’, ‘i’ and ‘ u’. If ‘ai’ and ‘au’ be associated with ‘ ta' they only comprehend the long 
variety and may be regarded as having ‘a’, ‘T and ‘u’, as their elements; as such, if 
it is enjoined anywhere that ‘ai’ or ‘au’ should be hrasva or short, either ‘a’ or ‘i’ or 
V might take place. But in the pronunciation of ‘ai’ or ‘au’ no ‘a’ is realised and the 
half of ai-kara or of au-kara would not be vowels, for through the association ‘ta’,‘aif, 
and ‘aut’ can be vowels. Moreover, owing to the fact that ‘ai’ and ‘au’ are both 
palatals, no ‘a’ which is a guttural can be substituted in its place. So even if ‘ai’ and 
‘au’ be associated with ‘ta’, Panini has to make the rule ‘eca ig-hrasvadeie' in order 
to provide for the coming of ‘ik’, i.e. ‘i’ or ‘u’ when ‘ec’ is prescribed to be hrasva. 

67. There will be only half unit of ‘a’ which will be overflooded by the half unit 
of? or V and consequently T or ‘u’ will have greater claim for their appearance 
at the time of prescription of hrasva than ‘a’. 
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and in their place the palatal i-kara and the u-kara which is labial come in. 
(The word sasthana in the Bhasya means samana sthana ). 

(The Bhasya further raises an objection and says)—B ut the half e-kara 
and the half o-kara have a closer proximity to ‘eh’. 

(To this objection the reply is) — But they do not exist, if they had 
existence, they would have been enjoined. 

(The Bhasya again raises a further objection that half e-kara and half 
o-kara also exist. Thus the Bhasya says) — But the Satyamugriranayaniya 
branch of the Samaveda read a half e-kara and a half o-kara in the 
passages: ‘ sujate eSvasunrte’, ‘adhvaryo odribhih sutam’, ‘§ukram te 
enyat’, ‘yajatam te enyat’. Here in pronouncing e aSva as e§va or o 
adribhih as odribhih and e anyatas enyat, the e-kara and o-kara following 
e-kara and o-kara are pronounced with half sound. 

(To this the reply is) — This pronunciation of those holy sages is due 
to their singing in tune. Neither among the people nor among the other 
Vedas, there is any sound as half e-kara and half o-kara. 68 

(Now the Varttika intervenes and says that) — When one sound is 
enjoined as the substitute for two sounds in conjunction, that is, an 
ekadeSa, a long sound is to be taken. 69 

(In the case of ekadesa the Bhasya in interpreting it says) — In the case 
where one syllable is substituted in the place of two, i.e. an ekadeSa, it 
should be specially instructed that the syllable, so substituted, is long. 
Thus in the case of “ad gunah ” one ought to say “ad guno dirghah” or 
“vrddhir aci dirghah.” What is the reason? Because according to the rule 
of proximity a vowel having three or four units of time, there may not be 
a substitution of vowels of three or four units of time. Thus khatva indraft 
khatvendrah, khatva udakam =khatvodakam, khatva isa=khatvesa, khatva 
udha = khatvodha, khatva elaka = khatvailaka, khatva odanah = 
khatvaudanah, khatva aitikayanah = khatvaitikayanah, khatva aupagavah 
=khatvaupagavah etc. 70 

68. The word ‘parisadakrti’ in the Bhasya is explained by Kaiyata as giti-vaiat 
tathoccaranam. We, however, think that the word ‘ parisadakrti ’ actually means— 
‘done by the members of an assembly’. Sama songs were sung by a number of priests 
who may be regarded as forming a sacrificial assembly. The hymns were sung in a 
chorus. Parisadakrti thus means the ‘e’ or ‘o’ is pronounced with half sound, because 
it was effected by the chorus of the assembly of the Sama songsters. 

69. The idea is that in the case of technical terms of guna and vrddhi there is 
association with Y and therefore we have to take the long variety as in “ad gunah” 
“vrddhir ad aic”. 

70. Bhattoji Diksita here remarks as follows: 

Though among the Sama singers of particular Sakhaslhe half e-kara or half o-kara 
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Then the injunction that there should be the long vowel (when a single 
substitute in place of the preceding and the succeeding is advised in 
ekadeSa). 

(An one-sided objector’s view is anticipated in the Bhasya as fol¬ 
lows)— No, it should not be done. Later on, they would divide the rule into 
two parts, such as “akah savarne ” (when a homologous vowel follows 4 a’, 
‘i\ *u\ Y, they become one. Then comes the word ‘ dirghah ’ (long); 


are actually pronounced, yet this sound is not universal. If as in the case of a-kara f we 
may have 18 varieties, so in the case of ‘e\ ‘ai\ ‘o’, *au’ or ‘ec\ also we could have 
a short variety involving one unit of time or one matra, then ec should have been 
advised as being of one matra. It may be contended that the rule, “eca igghrasvadete" 
was formulated for preventing the coming in of the half e-kara and half o-kara. But 
the reply is in the negative. The enunciation of the rule has been necessary for 
preventing the coming in of 4 a-kara * which is a constituent of e-kara. The first part 
of‘e-kara’ is like ‘a’ and the second part is like‘T. So as 4 e-kara ’ has a similarity with 
them both, there is a chance of a-karas coming in; so in order to provide for the coming 
in of i-kara and u-kara and ruling out a-kara the rule was enunciated. But this rule is 
actually regarded as unnecessary by the Varttika which holds that e-kara and o-kara 
being palatal and labial, may well be replaced by palatal i-kara and the labial u-kara. 
Again, in the view that e-kara contains the half -matra of a-kara and one and a half 
matras of i-kara y i-kara has more justification of coming in than a-kara. There is, of 
course, a view that e-kara contains half a-kara and half i-kara. 

Another point is that if ‘e’ and ‘o’ were associated with ‘ta 7 , then the e-kara and 
the o-kara could not have a short variety and it might be regarded as impertinant to 
prescribe a short variety. But the reply is that in such a case the pluta is also to be 
described. The various rules that effect the euphonic changes in such words as 
‘gotratah ’ and ‘ pratyahhaitikayana' would not take place. There are other objections 
also which have been detailed above in the translation of the Bha$ya. 

Again if the ‘ eri* is not regarded as being associated with ‘ ta* then in such euphonic 
combinations as ‘ gahgodaka ’ or ‘rameSa ’ wherein ganga + udaka we have a and u 
making three matras or three units of time, and in ‘ramefa ’, we have rama + Ua, i.e. 
‘if and T’ making four matras or four units of time and therefore the euphonic 
substitutes in their places the ‘o’ and ‘e’ should have three and four matras. The reply 
that in the rule “aka/j savarne dirghah ”, the injunction is sufficient to restrict the e- 
kara ’ and ‘ o-kara ’ (which is enjoined as dirgha) to two matras , for then in the case of 
pah + am = pa§um , the u-kara , which is a substitute for ‘ u and a (being ekadeSa, 
like ‘e’ in rame&a) ought to be dirgha and of two matras. The justification of the letter, 
however, is to be found in the maxim that as is the preceding vowel so should be the 
later one. 

This maxim is drawn from the fact that in Panini (6.1.84) we have the rule ekah 
purva-parayoh ” (there should be one substitute for that which precedes and follows). 
This is an adhikara sutra and is extended up to Panini 6.1.102 prathamayoh purva- 
savarnah”. (In a vowel, in the first and the second case the rule “ akah savarne dirghah 
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that one substitute which comes in place of the preceding and the 
succeeding, becomes long—this is how it has been instructed (as an 
interpretation of the rule “akah savarne dirghah”). 11 

(The Bhasya runs on as follows raising an objection and refuting it). 
Then here also there is the likelihood of a long substitute — paSu + am- 
pasum viddham, pacanti. 

This is no criticism. The word ‘paSum’ (i.e. paSu + am) is solved by the 
rule ‘ amyekah' — (The actual rule is “purvah” — Panini 6.1.107, which 
means that when ‘am’ follows the ‘a’ of ‘am’ together with the preceding 
vowel is replaced by the preceding vowel). When by the preceding rule 
“ekah purva-parayoh ” (6.1.84) the injunction that there should be one 
‘ adeSa’ in place of the preceding and the succeeding, the fact that the word 
‘preceding’ (purva) which was running contextually from the former to 
the latter sutra , was yet again uttered in the present sutra as ‘ purva' in the 
‘ ami purvah ’, is explained as leading to the suggestion that the vowel that 
is enjoined to come in place of the preceding and the succeeding, must be 
of the type of the preceding. Then again in the case of the word ‘ viddham’ 
we have the contextual reference to 'purva’ in the rule “samprasaranacca” 
(6.1.108) on purva which is separately taken again, or rather Panini seems 
to instruct us that though ‘ purva ’ is coming only contextually here and not 
taken again separately, yet there will be no lengthening of the vowel 
obtained by samprasarana (when in place of ya, va, ra, la, 7’, ‘o’, ‘r’, T 
is enjoined, such injunction is called samprasarana). The case of the word 
’pacanti’ is sovled by the rule “ato gune” (6.1.97). 72 


would apply). The repetition of the word ’purva ’ suggests that the substitute would 
be of the preceding vowel. We have also the rule Panini, 6.1.107 “a mi purvah” (when 
‘am’ follows, then there should be one substitute of the nature of the preceding in the 
place of the preceding and the following). Here also the word ‘purva’ is taken. The 
next rule is “ samprasaranac ca ”’ (when a vowel follows after a samprasarana, there 
would be one substitute for the two which would be of the nature of the preceding. 
These and other rules will solve the difficulty and obviate the necessity of the 
substitutes being dirgha in such cases as ‘paSum ’, ‘viddham ’, ‘pacanti ’. It is therefore 
permissible to have the rule ‘‘akah savarnedirghah” as interpreted by ‘ yoga-vibhaga ’, 
as will be found in the translation of the following Bhasya. 

71. The word 'yoga-vibhaga’ in the Bhasya means that the sutra is split it into two 
parts. Thus the rule “akah savarne dirghah” is interpreted firstly by taking “akah 
savarne”, and then the meaning obtained is associated with the word ‘dirgha’. 

72. The rule means that where a guna follows an a-kSta which is not at the end of 
a pada, then there will be one vowel in place of the preceding and the succeeding and 
this one vowel will be of the type of the succeeding one, because though the injunction 
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(In order to support the Varttika the Bhasya says as follows): We do 
not say that where there is any fault in doing the operation (i.e. of ‘ ekade&a' 
as in the rule “ vrddhk eci ” we should do it (enjoin the dirgha). But where 
there is no fault in such an operation, we should do it. Where is there no 
such fault ? 

(The reply is) — In the case of forming technical names, as in “vrddhir 
Maijdirghah”, “adenguno dirghah”. Then there the term ‘ dirgha’ should 
be pronounced. No, it should not be pronounced. Why, on account of the 
maxim of proximity in place of vowels of three or four matras, ade§a 
should not be of three or four matras also ? 

(The reply is) — The gunas and the vrddhis are followed by ■ ta\ What 
is the meaning of followed by ‘ta’ (taparah ) ? Does it mean that ‘which is 
followed by ta’l No, it also means ‘after the ta', i.e. preceded by ‘ta’. 

(The objection comes) — If it means that also which is after ‘ta’ then 
itshould apply only to such rules as “rdorap”, but not in the case of ‘lavah’, 
‘pavah’. 

(But again the conclusive answer comes) — But it is not ‘ ta-kara ’, but 
'da-kara ’. But what is the utility of 4 ta-kara’ ? If ‘ ta-kara’ is for certainty, 
‘da-kara’ may as well be that. If ‘ ta-kara’ is for facility of pronunciation, 
‘da-kara’ may as well be so. 73 


leading to ‘ ekadeia’ was secured, yet the word ‘riipa’ was added to ‘para’ as 
‘pararupam’ in the rule ‘erii pararupam' (6.1.94) (from which the word ‘ para-rupam’ 
is extended to the rule “ato gune” by contextual continuity) and this was done to 
indicate that the ade§a that comes in the place of the preceding and succeeding, should 
be of the nature of the succeeding. 

In the case of Khatva+dya and mala+dya, we have ‘khatvarfya’ and ‘maladya’. 
There cannot be any a-kara here, because dirgha has been enjoined. From want of 
proximity there cannot be any c-kara or o-kara. But then, what is the harm? Then there 
ought to be no conjunction of vowels and instead of ‘ khatvarfya’, we should have 
‘khatvarkya’, i.e. we should have to utter the word as unconjoined in euphonic 
combination. 

73. Bhattoji in his Sadba-kaustubha explains the general idea of the Varttika and 
the Bhasya as follows: The question was whether the conjunct syllables should be 
pronounced with a supplementary ‘ta’ or not. Now, if there is no supplementary ‘ta’ 
in the case of such vowel combinations as is found in ‘gangodaka’, we have a 
combination between ‘a’and ‘u’andin ‘rameia’, ‘a’and 7’,i.e. in the former we have 
three matras and in the latter four matras. The ade&a that is to take place in their place 
by the rule “ad gunah” (6.1.87). (When a vowel follows ‘a’, then the two together 
would be replaced by one guna adesa, i.e. by ‘e’ or ‘o’ or ‘ar’ or ‘al’) will be as said 
above, ‘e’ or ‘o’, or ‘a f ‘al’ and there being no further definitive direction, we may 
expect that in place of a trimatra, the adcSa will be trimatra and in the case of 
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caturmatra the adeSa will be of four matras. The objection that according to the rule 
“akah savarne dirghah" interpreted according to the yoga-vibhSga principle would 
enjoin only a long vowel and therefore the adeSa of a guna in the rule “ adgunah ” will 
be dirgha and therefore the former supposition that a trimatra should be followed by 
a trimatra and caturmatra by a caturmatra, will not hold, for in the case of paSu + am 
in place of two matras we have only one matra which tallies with the preceding vowel. 
We have seen that the supplementary word ‘purva ’ in ‘amipurvah ' is supposed to 
indicate (by virtue of the fact that though ‘purva’ was received in the rule ‘ami 'from 
its contextual continuity with ‘purva’ in “ekahpurva-parayoh” , the additional word 
‘purva’ in ‘amipurvah’ suggests that the adeSa should be of the type of the preceding 
vowel) that the adeSa will be of the type of the preceding vowel. In the rule 
“samprasaranac ca” we have also the contextual continuity to the word ‘purva ’ and 
consequently there is no dirgha here also and we have the form * viddha ’ from the root 
vyadh + kta. This, however, can also be obtained from the indicatory suggestion 
contained in the rule “halah” (6.4.2), which means that a 'samprasarana” of conclud¬ 
ing vowel becomes long after a consonant, as in ‘ hutah '. From this the ‘ samprasarana ’ 
of ‘vyadh’ being an initial one, is clearly out of the scope of the rule and, therefore, 
short and thus explaining to us the form ‘ viddha’ . In connection with rule “ato gune” 
(6.1.97) also we have the contextual continuity with the 'para-rupam' from the 
previous rule “eni para-rupam’’ (6.1.94). In this latter rule simple ‘para’ might have 
served the purpose; the additional redundant ‘rupam’ is supposed to suggest that the 
vowel that replaces the preceding and the succeeding vowels, should be in the nature 
of the succeeding one, and this explains why in paca + anti in place of two matras, we 
have only an ‘a’ of one matra giving us the form ‘pacanti’. So there is no fault in 
enjoining dirgha by yoga-vibhaga in the rule “akhah savarne dirghah’’. But there is 
a further objection — how on such a supposition we may have krsna + rddhi = 
krsnarddhi ? For, here the 4 ekadeSa ’ being dirgha, we cannot have ‘a’, and for absence 
of proximity we cannot have ‘a’ or ‘ o’. So it may be said that to interpret the rule “akah 
savarne dirghah” as enjoining a dirgha ekadefa will be faulty. If this objection holds, 
then we fall back upon the old contingency that the trimatra should be succeeded by 
the trimatra, and the caturmatra by the caturmatra. But to this a further objection can 
be made that a caturmatra does not exist. To this the reply is that it exists traditionally 
among the Sama songesters and the Bhasya itself admits it in the .rule “pluta vai ca 
idutau” (8.2.106). 

With reference to this whole discussion Bhattoji says that the appendage of 'ta' 
is admitted only with reference to guna samjfia and v rddhi samjha. But if it is admitted 
that the appending of ‘ta’ applies only to the samjha of guna and vrddhi, how can ‘en’ 
and ‘ aic ’ refer to their own units of time? It may be pointed out that in the rule “sahi- 
vahor odavamasya” (6.3.112), when ‘dha’ and ‘ra’ are elided there, the ‘a’ of ‘saha’ 
and ‘ vaha’ become ‘o’. The maxim, that ‘tapara’ means that which is followed by ‘ta’ 
and preceded by ‘ta’, makes it possible to enjoin that a-varna here, means only the 
short variety of ‘a’, and not the long or the pluta variety. Here, therefore, both ‘o’ and 
‘a’ refer to their own units of time or matra, so ‘aiu’ and ‘aic’ that may come after ‘ta’ 
may be supposed to indicate the long variety. The rest, however, should naturally 
include other varieties as well, as they cannot be regarded as coming after ‘ta’ as these 
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Bhasya. idam vicaryate — ya ete vamesu 

varnaikadesa varnantara-samanakrtaya 
etesam avayava-grahanena grahanam syad 
va na veti. kutah punar iyam vicarana? iha hi 
samudaya apy upadisyante, avayava api. 
abhyantaras ca samudaye’vayavah. tad yatha 
vrksah pracalan sahavayavaih pracalati. tatra 
samudayasthasyavayavasyavayava-graha- 
nena grahanam syad va na veti jayate 
vicarana. 

ka§ catra visesah ? 

Varttika. varnaikadesa varna-grahanena cet 

sandhyaksare samanaksara-vidhi- 
pratisedhah. 

Bhasya. varnaikadesa varna-grahanena cet sandhy¬ 

aksare samanaksarasrayo vidhih prapnoti. sa 
pratisedhyah. agne, indra, vayo,.udakam. 
“akah savarne dirghah ” iti dirghatvam 
prapnoti. 

VMtika. dirghe hrasva-vidhi-pratisedhah. 

Bhasya. dirghe hrasyasrayo vidhih prapnoti, sa 


are not so pronounced. We have thus to admit that only in the case of guna samjna and 
vrddhisamjna'en' and ‘a/c* do not include its homologous vowels or savarnas. The 
appendage of ‘ta* there is only for clarity. 

The view is a correct one, for, with reference to ‘a’ in the rule “vrddhirad aic'\ the 
T form not being included in the Sivasutra “a, i, un'\ it cannot be valid with its other 
homologous sounds, and, therefore, since ‘ a* cannot be extended to any of its savarnas 
the appendage of ‘ta’ is unnecessary. In that case the association of ‘ta’ will only be 
for the sake of 4 aic\ But here also the ‘eri’ and ‘aic’ according to our discussion cannot 
be confused with any of its savarnas and, therefore, the association of 'ta* is 
unnecessary here also. 

To the point that in the rule ‘ rdorap ’ (3.3.57) the appendage of ‘ta’ would restrict 
the scope of the rule only to verbs ending in short ‘a’, and the verbs ending in long 
V would not be within its purview, elicits the answer that the terminal be here is not 
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pratisedhyah. ‘aluya’, ‘praluya’. “hrasvasya 
piti krti tuk” (Pa. 6.1.71) iti tuk prapnoti. 

naisadosah, acaryapravrttir jnapayati — 
‘na dirghe hrasvasrayo vidhir bhavati’ iti. 
yad ayam dirghac che tukam §asti. 

naitad asti jnapakam, asti hy anyad etasya 
vacane prayojanam. ‘kim’? “padantad vS' 
(Pa. 6.1.76) iti vibhasam vaksyamiti. 

yat tarhi yoga-vibhagam karoti. itaratha hi 
“dirghat padantad va” ity eva bruyat. 

iha tarhi— ‘khatvabhih’, ‘malabhih’, “ato 
bhisa ais”(Pa. 7.1.9) ity ais-bhavah prapnoti. 
ta-para-karana-samarthyan na bhavisyati. 
iha tarhi — ‘yata\ ‘vata,’ “ato lopah” 
ardha-dhatuke ity akara-lopah prapnoti. 

nanu ca atrapi tapara-karana-samarthyad 
eva na bhavisyati. 

asti hy any at tapara-karane prayojanam. 
kim? sarvasya lopo ma bhud iti. 

atha kriyamane’pi ta-pare parasya lope 
krte purvasya kasman na bhavati? 

paralopasya sthanivad-bhavad asiddha- 
tvac ca. 

evam tarhy acarya-pravittir jnapayati — 
‘nakarasthasyakarasya lopo bhavati’ iti. yad 
ayam “ato’nupasargekah” (Pa. 3.2.3) iti 
kakaram anubandham karoti. katham krtva 
jnapakam? kit-karane etat prayojanam — 
kitity akaralopo yatha syad iti. yady akara- 
sthasyakara-lopah syat, kit-karanam an- 
arthakam syat; parasyakarasya lope krte 
dvayor akarayoh para-rupe hi siddham 
rupam syat— ‘godah, kambaladah’ iti. 
pasyati tvacaryo — nakarasthasyakarasya 
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lopah syad iti, atah kakaram anubandham 
karoti. 

naitad asti jnapakam. uttarartham etat 
syat “tunda-fokayoh parimrjapanudoh” 

(Pa. 3.2.5) iti. 

yat tarhi “ gapostak ” (Pa. 3..2.8) ity 
ananyartham kakaram anubandham karoti. 

Varttika. ekavarnavac ca. 

Bhasya. ekavarnavac ca dirgho bhavati iti vaktavyam. 

kim prayojanam ? vaca taratiti dvyaj- 
laksnas-than ma bhud iti. iha ca vaco nimit- 
tam “tasya nimittam samyogotpatau” 

(Pa. 5.1.38) ity anuvartamane “ godvyaca ” 
(Pa. 5.1.39) iti dvyaj-laksano yan ma bhud iti. 

atrapi go-nau-grahanam jnapakam— 
‘dirghad dvyaj-laksano vidhir na bhavati’ iti. 

ayam tu sarvesam eva pariharah. 

VMika. navyapavrktasya avayave tad vidhir 

yatha dravyesu. 

Bhasya. navyapavrktasyavayavasyavayavasrayo 

vidhir bhavati yatha dravyesu. tad yatha 
dravyesu “saptadasa samidhenyo bhavantr 
iti na saptadasaratnimatram kastham agnau 
abhyadhiyate. 

visama upanyasah, pratyrcam caiva hi tat- 
karma codyate. asambhavas cagnau vedyam 
ca. 

yatha tarhi “saptadasa pradesamatrir 
a§vatthih samidho ’bhyadadhita ” iti na 
saptadasa-pradesa-matram kastham agnau 
abhyadhiyate. 
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atrapi pratipranavam caitat karma codyate. 
tulyaS casambhavo’gnau vedyam ca. 

yatha tarhi “tailam na vikretavyam”, 
“mamsam na vikretavyam” iti vyapavrktam 
ca na vikriyate, avyapavrktam — gavah 
sarsapas ca vikriyante, tatha “loma-nakham 
sprstva saucam kartavyam” iti vyapavrktam 
sprstva niyogatah kartavyam, avyapavrkte 
kamacarah. 

yatra tarhi vyapavargo’sti. kva ca vya- 
pavargo’ sti? sandhyaksaresu. 

sandhyaksaresu vivrtatvat. 

(sandhyaksaresu) yad atravarnam vivrtataram 
tadanyasmad avarnat. ye api ivarnovarne 
vivrtatare te anyabhyam ivarnovarnabhyam. 
athava punar na grhyante. 

agrahanam cen nudvidhi-lade§a- 
vinamesu rkaragrahanam. 

agrahanam cen nudvidhi-ladesa-vinamesu 
rkara-grahanam kartavyam. “tasmannud 
dvihalah ” (Pa.7.4.71) rkare ca iti vaktavyam. 
ihapi yatha syat— ‘anrdhatuh’, ‘anrdhuh’ iti. 
yasya punar grhyante “ dvihalah ’ ity eva 
tasya siddham. 

yasyapi na grhyante tasyapy esa na dosah. 
dvihal-grahanam na karisyate tasman nud 
bhavati ity eva. 

yadi na kriyate, ‘atatuh’, ‘atuh’ ity atrapi 
prapnoti. 

asnoti-grahanam niyamartham bha- 
visyati— ‘asnoter evavarnopadhasya 
nanyasyavarnopadhasya’ iti. [nudvidhih]. 
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ladese ca rkara-grahanam kartavyam. 

“k/po to lah” (Pa. 8.2.18) rkarasya pa iti 
vaktavyam. ihapi yatha syat — ‘klptah’, 
‘klptavan’ iti, yasya punar grhyante ‘ra’ ity 
eva tasya siddham. 

yasyapi na grhyante tasyapy esa na dosah. 
rkaro’py atra nirdisyate. katham ? avibhak- 
tiko nirdesah — krpa, uh, rah, lah = “ krpo to 
lah” iti. athava ubhayatah sphota-matram 
nirdisyate — ra-Sruter la-srutir bhavati iti. 
[ladesah] 

viname r-kara-grahanam kartavyam. 

“rasabhyam no nah samanapade ” (Pa.8.4.1), 
“fkarac ca” iti vaktavyam. ihapi yatha syat— 
‘matfnam’, ‘pitrnam’ iti. yasya punar grhy¬ 
ante “ rasabhyam” ity eva tasya siddham. 

na sidhyati. yat tad rephat param bhaktes 
tena vyavahitatvan na prapnoti. 

ma bhud evam. advyavaya ity eva siddham. 
na sidhyati. varnaikadesah ke varna-gra- 
hanena grhyante, ye vyapavrkta api varna 
bhavanti. yac capi rephat param bhakteh, na 
tat kvacid api vyapavrktam drsyate. 

evam tarhi yoga-vibhagah karisyate, 

“rasabhyam no nah samanapade”. tatah 
“vyavaye”, vyavaye ca rasabhyam no no 
bhavati iti. tatah — “at-ku-pvahnumbhih' iti. 

idam idanim kirmartham ? niyamartham- 
‘etair evaksarasamamnayikair vyavaye, 
nanyair’ iti. 

yasyapi na grhyante tasyapy esa na dosah. 
acaryapravrttir jnapayati —‘bhavaty rkaran 
no natvam’ iti. yad ayam ksubhnadisu nma- 
mana-sabdam pathati. 
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Varttika. 

Bhasya. 


Varttika. 

Bhasya. 


naitad asti jnapakam. vrddhy artham etat 
syat—‘namamanih’. 

yat tarhi trpnoti sabdam pathati. yaccapi 
nrnamana-sabdam pathati. 

nanu coktam—‘vrddhyartham etat syat.’ 
bahiranga vrddhir antarangam natvam. 
asiddham bahirangam antarange. athava 
uparistad yoga-vibhagah karisyate— rtah no 
no bhavati. tatah “ chandasy avagrahaf'. ‘rta’ 
ity eva. 

plutavaica idutau. 

[plutavaica idutau] etac ca vaktavyam. yasya 
punar grhyante, ‘guroster’ ity eva plutya 
tasya siddham. 

yasyapi na grhyante tasyapy esa na 
dosah. kriyata etan nyasa eva. 

tulyarupe samyoge dvivyanjanavidhih. 

tulyarupe samyoge dvivyanjanasrayo vidhir 
na sidhyati— ‘ku2kkutah’, l pi3ppali’, 
‘pi3ttam’ iti. yasya punar grhyante tasya 
dvau kakarau, dvau pakarau, dvau takarau. 

yasyapi na grhyante tasyapi dvau kakarau, 
dvau pakarau, dvau takarau. katham? matra- 
kalo’tra gamyate. na ca matrikam vyanjanam 
asti. anupadistam sat katham sakyam vijna- 
tum? asac ca katham sakyam pratipattum? 

yady api tavad atraitac chakyate vaktum 
yatraitan nasti — ‘ansavarnan grhnati’ iti. 
iha tu katham— ‘sayyanta,’ ‘sa^vtsarah’, 
‘yallokam’, ‘tallokam’ iti yatraitad astyan 
savarnan grhnati iti? 

atrapi matrakalo grhyate. na ca matrikam 
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vyanjanam asti. anupadistam sat katham 
sakyam vijnatum. asac ca katham sakyam 
pratipattum? 

This is being discussed — in some of the vowels (of a compound or 
conjunct nature) there are other vowels constituted of them (e.g., ‘a\ ‘i’ 
in ‘e’). Now, the question is whether vowels similar to these constitutive 
vowels would be analogous to them. 

What is this discussion ? 

Here instructions have been made regarding collections and parts. The 
parts fall within the collection. When a tree moves, it moves with all its 
parts. There an enquiry arises— whether one speaks of parts, such as those 
that exist in collections. Will analogous parts in the collection be affected 
or included or not ? 74 

74. In a-kara there are parts like ‘a’; in r-kara and 1-kara there are parts like ‘ra’ 
and ‘la’; in c-kara and o-kara and in ai-kara and au-kara there are parts like a , e , 
or ‘o’. Now the question is— whether vowel operations may be extended to the 
vowels which are constitutive parts of the compound words. The collective or 
samudaya consists of r, /, e, ai, o, au and the parts a, i, u, ra and la. Now, when any 
rule refers to the collective vowels, though the constitutive membets exist there, they 
are not within the operation of those rules, though they exist there. When again rules 
refer to the parts of the simple vowels, the collective ones have no status there. Thus 
consonants like ha, ya and va are associated with a-kara in normal utterence on 
account of the difficulty that is experienced in pronouncing them without the terminal 
vowel. But in ‘ dadhyatra ’ they enjoin ‘ya’ in place of ‘ i’ as to be without the terminal 
a-kara. 

Now an adeSa ‘ay ’etc. is enjoined in place of collective vowels. In such acase the 
simple vowels forming their part are invariably ruled out of operation. But when the 
case is such that there is the opportunity for the effectuation of vowel-change in the 
simple part of vowels as well as in the synthetic vowels, it is the former that finds 
preference. Thus, in the phrase ‘agna indra ’existing before the combination as 'ague 
indra’, we have the euphonic combination ‘agnayindra’ and further the other form 
'agna indra’. No further euphonic combination takes place. The ‘a’ of 'agna ’and the 
‘i’ of ‘indra’ do not further enter into any euphonic combination. Here there is an 
opportunity for the operation both of the simple vowel and of the collective. Thus, in 
'agne indra ’, the ‘e’ is compound of ‘a’ and T; and since ‘ i’ of ‘indra follows there 
is a case for the lengthening of the vowel ‘i’, as also the adeia of ‘ay in place of e . 
(This is 'samudaya karya’ and the former was ‘avayava karya ’). Now it is suggested 
that preference should be given to the 'avayava karya ’, i.e., operation of change in the 
constitutive vowels and again since we can know the whole only through the parts 
(i.e.,r>f the change of the ‘i’ in ‘e’ together with the following 'i' of indra) is more 
proximate than the vowel change of ‘e’ in 'ay' which is a samudaya karya and of an 
external operation ( bahirahga ). But, as a matter of fact the change of ‘e’ into 'ay' takes 
place and we have ‘ agna ayahi ’. The reply to such an objection is that the constitutive 
vowels have disappeared in the conjunct vowel and have no independence in making 
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(The Bhasya in introducing the Varttika says as follows:) 

What is the difference? (Here the Varttika intervenes) — If the 
constitutive parts of a syllable be included within the syllable, then in a 
conjunct syllable a rule should be made for the operation of changes of 
similar syllables (a, a, i, i, u, u, r, r, 1,1). (The Bhasya interprets it as 
follows:) — If in enjoining an operation about syllables the consitutive 
vowels of a conjunct syllable be taken into account, then the operation 
should apply to all the similar vowels (a, a, i, i, u, u, r, r, 1,1). This should 
be prohibited. ‘ Agnf , ‘indra ’, ‘ vayo ’, ‘ udakam' — (in such places the ‘f 
in ‘ agni’ might combine with T in ‘indra’, or the ‘ u’ of ‘vayo’ might 
combine with ‘u’ in ‘ udakam’ and become lengthened by the rule “akah 
savarne dirghah” — the vowels, a, i, u, r, 1 when followed by homologous 
vowels, will be transformed into one long vowel; thus, there is a case here 
for the lengthening operation. 

(Another Varttika intervenes) — In the case of long vowels there 
should be prohibitory rules against shortening them. 

(The Bhasya runs as follows) — In the case of long operations of 
making short become applicable and this should be prohibited — ‘aluya ’, 
‘proluya There is also the case here for the coming in of the augment 
‘tuk’ by the rule “hrasvasya piti krti tuk” when a krt suffix with a 
redundant ‘pa’ follows, the augment ‘tuk follows after a short-vowel. 75 

(The Bhasya in refuting this objection says)—This is no fault. Panini ’ s 
rule “dirghaf (6.1.75, i.e. when a ‘ cha’ follows a long vowel, the augment 
‘tuk’ comes in between the long vowel and the ‘cha’) provides for an 
operation of ‘ tuk ’after a long vowel and this implies that there is no further 
operation to be prescribed for the short constitutive vowel. 

(Now an objection is raised by the Bhasya against the above answer)— 
There is no scope for infering such an indicatory suggestion. Another 
purpose is served by this rule, for in the next rule “padantad va" (6.1.76) 
it is enjoined that if the long vowel is at the end of a pada, the appearance 
of the augment ‘tuk will only be optional. 

(To this the Bhasya further says)— But still there may be another 
purpose. It may be for the purpose of splitting up one whole into two 

a free combination ( tirohitatvad avayavanam samudayakaryaparatantryat). The e- 
kara though constituted of a-kara anbd i-kara, has become a new vowel as it were. This 
is what has been referred to in the Bhasya by the phrase, ‘abhyantaraS ca samudayah 
avayavah’. 

75. ‘aluya’ = a + lu + yap. Now if we consider the consitution of ‘u’ in the root 
‘Iff, we find that it is composed of two short ‘u’-s. Now, if the vowel operation is 
allowed to extend to the constitutive vowels, it would apply to the short vowel V and 
as such it would come under the operation of the rule, “hrasvasya piti krti tuk’, when 
a ‘pit krf like ‘yap’ follows. But to prevent this there ought to be a prohibitory rule. 
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by yoga-vibhaga, otherwise the sutra might have been ‘dirghat padantad 
va’. 76 

According to that principle then, in the instances of ‘ khatvabhih’ and 
‘ malabhih’ the ‘bhis ’ ought to become ‘ais’after ‘a-kara ’ by the rule “ato 
bhisa ais ” (7.1.9). If ‘mala ’ be reducible into two vowels ‘a ’ and ‘a then 
word ‘mala ’ may be regarded as ending in ‘a and thus instead of ‘bhis’ 
there might be ‘ais ’ as in ‘naraih ’. (The reply is)— ‘bhis ’ does not become 
‘ais’, because the rule “ato bhisa ais’’provides only for words ending only 
in ‘a’, because the ‘a’ in the sutra “ato”etc. has a terminal ‘fa’. 

(Another objection is raised in the Bhasya as follows): 

How then ‘yata’, ‘vata’l There is the rule “ato lopah” (6.4.48, the a- 
kara is elided when an ardhadhatuka suffix follows) and according to this 
rule the ‘a ’ of ‘ya’ might be elided. To this also it may be said that as in 
the rule ‘a ’ has a terminal ‘fa ’ it only refers to the short ‘a ’ and therefore 
the rule has no shortening application to the root ‘ya’. But there is also 
another purpose served in the terminal ‘fa’ and this is to prevent the 
addition of the whole vowel ‘a ’. (But it may be asked)— that even though 
there is a terminal ‘fa ’ we may by virtue of it elide the second ‘a ’, in ‘a ’ 
in the root ‘ya’, and then why should not there be a further elision of the 
first ‘a ’ (leading thus to the complete elision of ‘a V (The reply is)—that 
the elision of the second ‘a’ has to be regarded as implying that what has 
been eliding was as if it had not been elided, and moreover, this rule “ato 
lopah” should be treated as if it had no application according to the rule 
“asiddhavad atrabhat” (6.4.22)—(which means that all the rules from 
6.4.22 to the end of that chapter should be regarded as having no scope 
with reference to the operations that have been directed with reference that 
are technically called ‘bha ’). 

Panini’s intention thus shows that the ‘a’ of ‘a’ is not elided and this 
intention is manifested from the rule “ato’nupasarge kah” (3.2.3)—(the 
‘ka’ suffix is to be added to roots ending in a and not preceded by an 

76. By the rule ‘'dirghat' we have ‘tiik ’ after a long vowel followed by ‘cfia’and 
by the next rule “padantad va”we have the provision of an optional operation in case 
of a long vowel at the end of a pada and the suggestion here given is that the rule* 
dirghat has been given not for prohibiting the vowel operation of the constitutive 
simple vowels but for enjoining the optional application of ‘tuk in the case of a 
‘padanta dirgha ’ and the formation of the two rules—' “dirghat' ’’and “padantad va”has 
been by way of splitting up of one idea into sutras , and not for prohibiting the vowel 
operation of constitutive simple vowels. So far, then the result is that vowel changes 
ought to be applicable to the constitutive simple vowels. Other objections are being 
enunciated in the Bhasya that follows. 
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upasarga ), where a ‘ka’ has been added to ‘a’ as a supplementary 
attachment. How can this express the intention of Panini? Because this 
purpose is revealed in the attachment of the redundant ‘ka ’ that on this 
account the final a should be elided by the rule “ato lopa iti ca ”(6.4.64)— 
(when an ardhadhatuka vibhakti follows beginning with an initial ‘if or 
a suffix having a redundant attachment of ‘ka ’or ‘h’ follows the a of a root 
ending in a is elided) the a of the roots that take ‘ka ’ are elided. If it was 
the intention of Panini to drop the a-kara constitutive of a, then it would 
be unnecessary to have the redundant attachment ‘ka’ for by eliding the 
second ‘a’, and by advising that the first ‘a’ together with the ‘a’ of ‘ka’ 
will take the form of the latter ‘a ’ of ‘ka ’ by the principle of ‘para-rupa ’, 
we can have the derived form as in ‘godah’, ‘ kambaladah'. Thus Panini 
desires that the ‘a’ in ‘a’ should not be elided and for this reason he had 
advised the redundant ‘ka ’ attachment to ‘a’ in the rule “ato’nupasarge 
kah”. 

It is not for this suggestion (the objector says)—that the redundant 
‘ka -attachment was made. This ‘ka’ -attachment has been advised here 
for a later sutra “tunda-Sokayoh parimrjapanudoh” (3.2.5, the roots 
‘parimrf and ‘apanud’ take ‘ka’ when followed by ‘tunda ’ and ‘Soka ’). 

But in the rule ‘gaposthak’ (3.2.8)—(to the roots ‘ga’ and ‘pa’ the 
suffix ‘thak’ is added and there is no upasarga ). The redundant ‘ka’has 
been added to ‘a ’ only for the purpose of dropping the a of the roots ‘ga’ 
and ‘pa ’ and not for any other purpose. 

(Here the Varttika intervenes)—the long conjunct vowel should be 
treated as a single one. 

(The Bhasya says)—a long vowel should be advised as being like a 
single vowel. What is the necessity? (We have) ‘ vaca tarati’ (but not 
vacika) so that there may not be ‘than ’ which is suffixed to words having 
two syllables. Here again, in the rule “tasya nimittam samyogotpatau” 
(5.1.38)—(a word takes the suffix ‘yat’ and ‘than ’ when a contact or an 
omen is signified as being for the sake of the object denoted by that 
word)— ‘Satasya nimittam dhanapatina samyogah Satyah Satikah, §atasya 
nimittam utpato daksinaksi-spandanam ’. According to this rule, we may 
expect to have a ‘yat’-pratyaya to the word ‘vac ’according to the meaning 
for the sake of words, by the rule “godvyaco’samkhya-parimanasvader 
yat ’ the ‘yat’ is suffixed to the word ‘go’, words containing two vowels 
or denoting number and measure and the word ‘asva ’ etc. in the context 
of the rule, 5.1.38. A dirgha vowel is to be regarded as a single vowel in 
order that we may not regard the word ‘vac’ as consisting of two vowels 
(a + a = a), so that they may not have the ‘yat’ suffix according to the rule 







Second Ahnika 


117 


5.1.39, just referred to. Again, here also the inclusion of the word go' in 
the rule 5.1.39 along with ‘ dvyac' (words containing two vowels) shows 
that go is not regarded as ‘ dvyac' and it is regarded merely as a simple long 
vowel to which the rule does not apply. So also the inclusion of the word 
'nau' in the sutra , “ nau-dvyacasthah'' (4.4.7). (The Bhasya introduces a 
Varttika and says)—That this is a refutation of all objections. 

(Thus the Va rttika says)—the injunction may be with regard to the 
whole, it would not be applicable to any of its parts which have been fused 
together with it as one whole and this will be after the analogy of things. 

(The Bhasya interprets it as follows)—No injunction applying to parts 
should be applicable to such parts as are one with the whole as in the case 
of things. (This is a line in the Varttika which the Bhasya quotes for 
explanation)—“there are seventeen logs”. This phrase does not mean that 
a log seventeen cubits long should be put into fire. 77 

(Hence the Bhasya says)—the analogy is contrariwise (for two rea¬ 
sons), for one with each Rk-mantra a log has to be put into the fire, two, 
it is impossible to put it in the fire on the sacrificial altar. 78 

77. ‘ Samidheni 9 is a word denoting the Rk-mantras. The word ‘ samidheni* 
denotes the Rk-mantra by the Varttika ‘samidhenyo mantrah 9 contained in Panini 
(4.3.120). It originates from the word ‘samidhena ’ from ‘samidh \ From association 
it means the logs that are put in the sacrificial fire. “ SaptadaSa samidhenyo bha vantr — * 
would thus mean that logs seventeen cubits long, should be put in the fire. The 
question is—whether these should be one log 17 cubit long, or these should be 17 logs 
each one cubit long. The idea is that though each log a cubit long and taken 17 times, 
would make a log of 17 cubits; yet, since the injunction speaks of a log 17 cubits long, 
we cannot break it up into 17 bits. These parts, the cubit bits, being one with the whole 
and the injunction being with reference to the whole, it cannot apply to the part. So 
also when an injunction is made with reference to a whole vowel, that injunction 
cannot apply to the constitutive parts of which it is made. But as a matter of fact not 
one log 17 cubits long is to be applied to the fire in the sacrificial altar. The analogy 
thus points the other way, i.e. the injunction with reference to the whole applies to the 
parts. 

78. A sacrificial altar is a three-and-a half cubits square and it is impossible to put 
a log that is 17 cubits long, for it is prohibited that a log should not extend out of the 
limit of the altar. Therefore it is impossible to put a 17 cubits long log into the 
sacrificial altar and for the reasons stated above one cannot put the same log into the 
fire with 17 Rk-mantras; for these two reasons one cannot take the whole log in 17 
cubits, but in parts. The point that was wanted to be established was that an injunction 
referring to the whole, cannot apply to the part with which it forms a whole. Now, 
therefore, the analogy is contrary to what was intended to be established, for here an 
injunction referring to the whole, applies to the part. The reply in the Bhasya is that 
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But again, with reference to the Vedic passage “saptadaSa pradeSa- 
matrir aSvatthih samidho 'bhyadodhlta' — one should lay 17 bits of 
asvattha wood as big as spans of the hand in the fire; the word used is 
‘ saptada$a matri' and not ‘ saptada§amatram\ i.e. of 17 spans and not 17 
span. 79 

Here also with each pranava mantra the operation is to be performed. 
It is equally impossible to put a bit of wood into the fire on the altar. 
(Because of log 17 spans long would be too big for an altar which is three 
and a half cubits square and according to the injunction no log of wood 
would extend out of the limits of the altar). 

(The Bhasya again runs)—(There is an injunction:) oil should not be 
sold and meat should not be sold. The divided parts are not to be sold, but 
the whole cows and mustards are sold. So also (there is an injunction:) 
after touching hair and nails one should purify oneself. By touching the 
divided one’s, one must purify oneself but by touching the undivided 
ones, one may or may not. 80 

It may then be that there is a real separation. Now where is the 
separation? In the conjunct syllables. (The idea is that in the articulation 
of a, j, u, r, 1 , and o, union of syllables is so complete that there is no sign 
of division and these syllables appear in sound as single, simple, homolo¬ 
gous ones; but in ‘ai’ and ‘an’ the mark of division is perceptible). 

(Here the Varttika intervenes)— in the case of conjunct vowels (no 
separation is to be recognised) on account of the fact that their difference 
consists only in the more openness of their articulation. 


this has been so, because it was impossible to carry out the injunction with reference 
to the whole. 

79. The idea is: that there should be 17 bits of a§vattha wood each as big as the span 
of the hand and not one bit 17 spans long. Here also each of the bits is to be put in the 
fire with the pranava mantra and it is impossible that one bit 17 spans long would be 
put into the fire, for in that case one cannot satisfy the injunction that with each bit of 
log the mantra is to be uttered and uttered 17 times. 

80. The idea is that an injunction may apply to parts, but may not apply to the 
whole. Thus, the cow contains flesh and the mustard contains the oil; but the 
injunction against selling meat and oil does not apply to the respective wholes to 
which they belong, i.e. the cow and the mustard. Therefore the injunction does not 
apply against the selling of cows and mustard. Again, there is the injunction against 
touching hair and nails, but only to such hair and nails that are separated from human 
body. There is no injunction against touching hair and nails unseparated from the 
whole human body. 
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(The Bhasya explains it as follows) — the a-kara in ‘ai’ and ‘au’ are 
wider than the other a-karas, and the i-kara and u-kara here are wider than 
other i-karas and u-karas. u 

Or rather it may be said that these simple vowels are not constitutive 
elements in ‘ai’ or ‘au’. 82 

(Here the Varttika intervenes)—if the conjunct vowels are not re¬ 
garded as constitutive of the simple ones, then in the case of the injunction 
of ‘nut’, the augment of 7a’ and in the change of ‘na’ into ‘na’ the name 
of r ought to be specially specified. 

(The Bhasya interprets this as follows)—if not included then in the 
case of enjoining ‘nut’ the prescription of the augment ‘la’ and in the 
change into cerebral na ( vinama is the technical name for na), r should be 
specially mentioned. Thus as a supplement to the rule, “tasman nud 
dvihalah” (7.4.71) a reduplicated verb with a double consonant ending in 
a should have ‘nut ’ after it— anahja —but the rule would not apply unless 
there are two consonants as in ‘ata’, ‘atatuh’ (here r is regarded as 
compound of r and therefore the root ‘ rdh’ is regarded as being constituted 
of two consonants). There should be a separate rule for the inclusion of r 
as ‘r-kara§ ca’ (also in the case of r)—‘anrdhatuh’, ‘anrdhuh’. 

Those who would take r, within it, may well do with the rule “tasman 
nud dvihalah ”, as it stands. 

But even if ris not included, there will be no fault if the condition of 
two consonants is not taken, and the sutra may be allowed to rest “tasman 
nud no, if the condition of two consonants be dropped then this should 
repeat ‘nut’ also in the root ‘at’ and we cannot have the forms atatuh, atuh. 
For the purpose of ruling out ‘a§noti’ may be included within the rule— 
among those roots that a as the penultimate only aSnoti is to be ruled out, 
but not any other root having a as penultimate. (Now if in the above rule 
the combination of ‘dvihalah’ or two consonants be omitted then the rule 
may be made ‘avarnopadhasya', i.e. those roots which have a in the 
upadha are liable to get ‘nut’. In such a case we have to make an exception 
with regard to the root ‘a ’ (to eat), for in all cases where a is in the 
penultimate, there may be ‘nu/’, except in the case of the root ‘as’. In such 

81. The idea is that the a-kara, i-kara and the u-kara in ‘ai ’ and ‘au ’ being wider 
and opener in other ‘a ’, ‘i ’, or ‘u ’, there cannot be any homologousness between the 
two and therefore there cannot be any combination between constitutive ‘a ’, 7 ’ or ‘u ’ 
in the conjunct syllables ‘ai’ and ‘au ’and other varieties of ‘a’, ‘i ’and V. 

82. It is only a mistake to suppose that e, ai, o and au are made up of other simple 
vowels, for they can be regarded as homologous in themselves. 
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a remodelling of the sutra we can do without including the constitutive 
vowels within the conjunct. 

Again in enjoining a la, r is to be specified— thus as a supplement to 
the rule “krpo ro lah” (8.2.18— the r sound of the root krp should be 
changed into la) we should have to say ‘ r-karasya ca' (r-kara also should 
be taken in) so that we may get the forms ‘klptah’, ‘klptavan’. For those 
who would include (simple vowels) the 'f in the rule will be sufficient. 

Those who would not include (the simple vowels) may also pass the 
rule as being without a fault, for here r is also included; how? The words 
in the sutra will then have to be regarded as being without the declension 
suffixes such as krpa uh rah lah=krpo to lah, or in both cases only the joint 
whole sound is to be taken; the ra sound becomes the la sound. 83 

Again in the change of cerebral na the r-kara has to be mentioned 
separately (as a constitutive factor of ‘ra’). 

(Thus the Bhasya says)— in the change of cerebral na the r has to be 
specially mentioned. The rule for enjoining the change of dental into 
cerebral na is “ rasabhyam no nah samanapade’ (8.4.1—if the dental na is 
changed into cerebral na after ra and sa) and with it one has to add ‘ r-karac 
ca’ also after r, so that we have cerebral na in ‘ matrnam ’ and pitrnam’. 
Those who include r within ra, may allow the rule ‘ rasabhyam ’ without 
any supplementary addition. 

(But an opponent urges) — that if by ‘ra ’ of ‘ rasabhyam ’, the mere r- 
sound is meant, then there is an intervention of ‘a’ between this r-sound 
and the dental na that follows and consequently one may expect that the 
dental na will not be changed. 

(To this the Bhasya replies) — it cannot be so, becasue it has been 
enjoined by another rule, “ at-kupvah-num-vyavaye’pf’ (8.4.2— the 
change into cerebral na will be affected even if there is an intervention of 
at, ku or the ka-group, pu or the pa-group, an and num) that the change 
into cerebral will take place even if there is an intervention by ’at’. 

(Now, the Bhasya raises the view of those who would not include the 
simple vowels as effective constituents of the conjunct vowels and says) 
— it would not do what syllables being parts of vowels may be regarded 
as constitutives of vowels, only those that when separated will also remain 
as whole vowels. To say that in ‘ra’ there is a division between the r-sound 
(repha) and a is meaningless, for there is no vowel of the nature of a repha 
or r which is used separately. 

83. The idea is explained in the Uddyota in detail. There is one class of sound as 
implying both ra and la. 
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(Again the Bhasya raises the points of those who are in favour of 
including the constitutive vowels and say) — In that case it is possible to 
make a split. (The first part standing as “rasabhyam no nah samanapad€' 
— in the same pada the dental na after ‘ra’ and ‘sa' will be changed into 
cerebral). Then we may have another rule vyavaye. In the case of inter¬ 
vention the dental na in the same pada after ‘ra’ and ‘sa’ will be changed 
into cerebral; then the other part of the rule—“ at-ku-pvannumbhih” (i.e. 
by the intervention of 4 at \ the ka- group, pa-group, num and a). Why is this 
condition?— For restricting the scope— i.e. a change into cerebral na will 
be effected with the intervention only of those syllables of the syllabic 
order. Those who would not regard the simple vowels as constituents, for 
them also there is no trouble. There is an indicatory suggestion from 
Panini to the effect that the na after r becomes cerebral, for in the list of 
words read in the 'ksubhnadi' list Panini reads the word ‘ nrnamana'. 84 

(To this the reply is:)— that vrddhi is external while cerebralisation is 
internal and there is a paribhasa or maxim that the internal should have 
preference over the external; or rather, the sutra may be split up in the form 
‘rtah ’ (after r) i.e. after r the na should be changed into na. There is a rule: 

‘ chandasy rd avagrahat'' (8.4.26— in the Vedas the na occurring in word 
after r occurring in another word separate from it, is cerebralised). This 
rule may be split up by yoga-vibhaga as ‘ chandasy avagrahat 9 and 'rtah' 
(after r). 85 

84. There is the rule “ksubhnadisu ca” (8.4.39—the na of the words belonging to 
the ksubhnadi ’ list shall not be changed into cerebral) and in this list there is a word 
4 nrnamana * (the name of a man); this suggests that it is expected that the second na 
in nrnamana ’ should have been changed into cerebral since it comes after r, but it 
would not be so changed because it is included in the ksubhnadi ’list. But this is no 
indicatory suggestion (jhapaka ) as has been suggested, for it may as well be said to 
be a provision for the reviving cerebral na in the case of vrddhi , we may have a dental 
na in ‘namamani* from 4 nrnamana ’; but the word ‘trpnoti’ is als6 read in the 
ksubhnadi 9 list (and this proves that it was the intention of Panini that na after r should 
be cerebral and this ris contained in the ra of ‘rasabhyam no nah *). In this connection 
we may think that the reading of the word ‘ nrnamana 9 also indicates the same 
interpretation. But it has been suggested that the word ‘ nrnamana 9 has been read in 
the ksubhnadi * list for providing a cerebral na in the case of vrddhi as in the word 
‘namamana \ 

85. There is a maxim “asiddham bahirahgam antarahge ”; the operating cases 
directly constitutive to the desired operation are called ‘antarahga \ The cases or 
conditions not having a direct bearing to the constitutive operation is called ‘ bahirahga \ 
Thus there is a rule “kharavasanayor visarjaniyah”( 8.3.15-— i.e. the r-terminal to a 
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(Here the Varttika intervenes)—(in the view that simple vowels are not 
constitutive of conjunct ones, the Varttika says as follows) —When one 
is regarded as pluta or long-drawn intonation the i and the u within it are 
to be regarded as pluta . 

(The Bhasya interprets it as follows)— The above rule has to be 
separately enjoined according to those who would not put simple vowels 
as operative parts in the conjunct ones. For those who hold the reverse 
view, it is enough to have the sutra formed as ‘ gurosteh 9 — in the case of 
long vowel the pluta intonation should be ascribed to the ‘ fi 9 (i.e the 
part of a word beginning with the last vowel is called ‘ — aco 9 ntyadi tt 
1.1.64). 86 


pada is changed into aspirate ( visarga) when followed by tenuis consonants and tenuis 
aspirates and sibilants and stoppage. Thus the rafter vrksa becomes changed into an 
aspirate vrksah , when the cha of chadayati follows and we have vrksa§chadayati. But 
we have nrkutyah bhavah = narkutyah , here the rof nrkuta has been changed into nar 
by the application of taddhita suffix to the whole word nrkuta. It is on account of this 
taddhita suffix that nr has become nar. The ra-terminal of nar from nr has been caused 
by virtue of the taddhita suffix which is not constitutive to the word ‘ nrkuta it is true 
that here we have a terminal ra in narfollowed by a tenuis ka and might have expected 
here that the r of the nar changed into an aspirate as in ‘vrksaS chadayati but this 
change of nr into nar being caused by conditions and causes belonging to the suffix 
is external to the constitution of the word ‘nrkuta '. In the formation, therefore, of the 
changes it would have been due to the internal constitution of the word nrkuta —the 
ka's following the r, the operation caused by the taddhita suffix, viz., that of changing 
nr into nar, should be regarded as not having happened as it is an external influence 
not constitutive to the word. Now, it is suggested in the Bhasya that vrddhi in 
‘namamani * is external to the cerebralisation of na in namani, and for this reason the 
ar of namamani should be regarded as not having happened, and consequently the 
inclusion of nmamana in the ksubhnadi list cannot be for the prohibition of the 
cerebralisation of na in namamani as that prohibition is already effected in accordance 
with the maxim, “asiddham bahirahgam antarahge”. The other alternative suggestion 
is that the rule “chandasyrd avagrahat”may be split up into two parts as ‘chandasy 
avagrahat 9 and ‘rtah' so that it may be definitely specified that the na after r should 
be cerebralised, in the case ris not included within ra of ‘rasabhyam no nah 9 and the 
provision for the cerebralisation of na is made by a specific enjoining that the na after 
r should be cerebralised. 

86. The idea is that there is a rule— “plutavaica idutau”(S.2. 106). The rule means 
that when in calling or singing, the pluta accent is enjoined with regard to *ai f or ‘au \ 
The accent is to be given to their constitutive i or u. This rule would be unnecessary 
for those who would admit the operative function of the constitutive vowels; for then 
it would be enough to say that in the case of long syllable about which the pluta accent 
has to be made, the accent is to be ascribed to the portion technically called ‘d \ i.e. 
on the portion commencing with the last vowel and the rule should be ‘gurosteh*. 
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(But the Bhasya here says)—even in the latter case there is no harm in 
having this sutra and the sutra is therefore put. 

(Kaiyata here says that even in the view in which the operative function 
of the constitutive syllables is admitted the sutra “plutavaica idutau" has 
to be made, for the constitutive parts being wider and opener than the 
normal variety they would not be homologous with the normal ones and 
therefore they could not be styled as normal i or u). 

(Here again the Varttika intervenes) — when the connection is of the 
same type, i.e. when consonants combine in the same manner as the 
vowels, then according to the negative view the injunction with regard to 
double consonants would not apply. 

(The Bhasya explains it as follows:) —when the vowels are of the same 
form as parts they may be regarded as forming according to one view a 
simple homologous vowel, and according to the other view, a compound 
vowel which on account of quickness of articulation appears as one. 

(The Bhasya says) — the compounding being of the same form, the 
rules of pluta accents regarding double consonants should not apply, as it 
is formed to do in the pluta accents in words involving such double 
consonants, such as ‘ku2 kkutah ’, ‘pi3ppali, ‘pi 3ttam ’. According to the 
positive view there are two ‘pa’s and two ‘fa’s. 87 

(The above objection raised in the Varttika is repudiated in the Bhasya 
as follows:) — Those who do not hold the positive view, have also to 
admit the double consonants as double and two ‘kas’, two ‘pa’s, two ‘ fa’s 
in the above example. How so?— There is evidently some difference of 
time; but there is a further objection that consonants have no difference in 
time. When such differences have not been instructed, how can we know 
that, and if they do not exist, how can we understand that? 

(A further objection has been raised in favour of the positive view in 
the Bhasya )—though it may be said here that in the case of double 
consonants such difference in timing cannot be known; yet, just as in the 
case of pratyahara ‘an’, each syllable includes within it its homologous 
ones, so here also it may be expected that the consonants also have some 
timjng in articulation which determines their homologous character. 


87. The principle contained in the problem of regarding conjunct syllables as 
made up of operative constitutives or not, would apply also to the case of articulation 
of double consonants, and in their case also unless the double consonants are regarded 
as made up of two operative consonants, they (the double consonants) cannot be 
regarded as double and therefore the rule regarding their pluta accent would not apply. 
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Otherwise how can we have such examples as ‘ sayyanta‘savvatsaran ’ 
‘yallokam’, ‘tallokam’. 

(In the above cases ya, ra, la, va are supposed to have nasal varieties 
which argues for the supposition that the consonants also have homolo¬ 
gous varieties. In the rule “ halo ’nantarah samyogah" (1.1.7) it is said that 
consonants unintervened by vowels are to be regarded as compound 
consonants and this shows that it is admitted that the two consonants may 
join together to form compound consonants). Where such conditions 
prevail, the consonants would intrude in them their homologous variety. 
Here also then there is timing in articulation of consonants, as in the case 
of 'sayyanta’ etc. But it has been said that the consonants have no timing 
in articulation. Unless so advised, how can it be known, and if it does not 
exist, how can we understand it? 

Panini. ha ya va raj 5. 

Bhasya . sarve varnah sakrd upadistah, ayam hakaro 

dvir upadiSyate —purvas caiva para§ ca. 
yadi punah purva evopadiSyeta, para eva va. 
kas catra visesah? 

Varttika. hakarasya paropadese’ad-grahanesu 

hagrahanam. 

Bhasya. hakarasya paropadese ad-grahanesu ha¬ 

grahanam kartavyam— “afo ’ti nityam" 

(Pa. 8.3.3), “sa§chotf’(Pa. 8.4.63), “dirghad 
ati samana-pade”(Pa. 8.3.9), “hakare ca ” iti 
vaktavyam. ihapi yatha syat — ‘maha hi 
sah’. 

Varttika. uttve ca. 

Bhasya. uttve ca hakara-grahanam kartavyam. “afo 

ror aplutad aplute ” (Pa. 6.1.113), “has/ ca” 
(Pa. 6.1.114), “ hakare ca” iti vaktavyam. 
ihapi yatha syat—‘puruso hasati’, 

‘brahmano hasati’ iti. 
astu tarhi purvopadesah. 
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Varttika. 

Bhasya. 


Varttika. 

Bhasya. 


purvopadese kittvaksed-vidhayo jhal- 
grahanani ca. 

yadi purvopadesah kittvam vidheyam—‘sni- 
hitva’, ‘snehitva’, ‘sisnihisati’, ‘sisnehisati’. 
“ralo ’ vvyupadhad haladeW (Pa. 1.2.26) iti 
kittvam na prapnoti. ksa-vidhih—ksas ca 
vidheyah— ‘adhuksat’, ‘aliksat \“§ala 
igupadhad anitah ksati' (Pa. 3.1.45) iti kso 
na prapnoti. id-vidhih. it ca vidheyah— 
‘rudihi’. valadi-laksana in na prapnoti. 

jhal-grahanani ca. kim? a-hakarani syuh. 
tatra ko dosah? “ jhalojhalf’(Pa. 8.2.26) itiha 
na syat— ‘adagdham’, ‘adagdham’. tasmat 
purvas caivopadestavyah paras ca. 

yadi ca kincid anyatrapy upadese 
prayojanam asti, tatrapy upadesah kartavyah. 

idam vicaryate—ayam repho ya-kara-va- 
karabhyam purva evopadisyeta—“haya- 
varat” iti, para eva va yathanyasam iti. 
kas catra visesah? 

rephasy a paropadese anunasika-dvirva- 
cana-parasavarna-pratisedhah. 

rephasya paropadese anunasika-dvirvacana- 
parasavarnanam pratisedho vaktavyah. 

anunasikasya—*svamayati’, ‘pratar- 
nayati’. “yaro’nunasike anunasiko va” 

(Pa. 8.4.45) ity anunasikah prapnoti. 

dvirvacanasya— ‘madra-hradah’, ‘bhadra- 
hradah’. “yarah” iti dvirvacanam prapnoti. 

parasavarnasya—‘kundam rathena’, 
‘vanam rathena’. “ anusvarasya yayp 
(Pa. 8.4.58) iti para-savarnah prapnoti. 
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All the vamas have been pronounced in the £iva-sutras only once; but 
this ha has been pronounced twice, once first and the other in the end. 
What would be the difference if it would have been pronounced only at 
the commencement or only in the end? 

(Here the Varttika intervenes) — if ha was pronounced only in the end, 
then for including ha within the pratyahara at, a special direction would 
be necessary. 

(The Bhasya interprets it as follows:)—If ha was pronounced only in 
the end, then its special direction is necessary that those directions that are 
applicable in the case of ‘ at’ are also applicable in the case of 'ha ’. Thus 
there is the rule “ ato’ti nityam" (2.8.3— i.e. when 'at' follows, then the a- 
kara preceding 'ru ’ should be made nasal, e.g. maha asi ; the ru is effected 
by the rule "dirghad ati samana-pade" — the terminal na-kara of a pada 
preceded by a long vowel should have 'ru' after it when 'at' follows, if the 
two occur in the same line of a verse). Then there is the rule“.<a.< chdtf' 
(8.4.63 —when at follows then the sa preceded by 'jhay ’would have ‘cha ’ 
after it). In the case of all these rules one should have to direct that the 
operations referred to by the above sutras should take place also when ha 
follows, so that the derived nasal change may occur in such an example 
as 'maha hi sah’. 

(Here the Varttika intervenes)—For the formation of 4 u’ also. 

(The Bhasya explains it as follows:)—If the first 'ha' is not pro¬ 
nounced, then for the formation of V a separate direction should be given 
for ‘ha’. There is a rule "ato roraplutad aplute” (6.1.113 — i.e. after 'a' 
which is not of a long-drawn nature, the ‘ru’ preceding an 'akara' which 
is not a long-drawn nature, would be changed into V — 4 vrkso’ tra'). 
There is another rule “hasi ca" (6.1.114 —when 'has' follows, then the 
‘ru’ after ‘a’ becomes 'u' — ‘puruso hasati’). If the first 'ha' was not in 
the £iva-sutra list, then it would not be possible to form the rule, "hasi ca" 
and a separate rule has to be made — 'hakare ca’, that when ha-kara 
follows, then also the ‘ru’ is to be changed into 4 u’ so that we may have 
such forms as 'puruso hasati ’, 4 brahmano hasati ’. 

Then let the first instruction of 'ha' in the Siva-sutra be regarded as 
justified. 

(Here the Varttika intervenes pointing out the difficulty for not 
recognising the instruction of the later 'ha' in the £iva-sutra as justifiable): 
(Thus the Varttika) — if only the instruction of the first ‘ha’ is admitted, 
then in the enjoining of 'kit', 'ksa' and ‘it’ and the pratyahara 'jhaf would 
be in trouble. 
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(The Bhasya runs as follows:)—If the ‘ ha’ is only instructed in the 
beginning, then a separate rule has to be made in enjoining ‘ kittva’ in such 
cases as the following: ‘ snihitva’ and ‘ snehitva’, ‘sisnihisati’ and 
‘ sisnehisati’, for there will be no ‘kittva' by the rule— “ralo- 
vvyupadhaddhaladeh” (1.2.26 — roots having ‘u’ or Y as their penulti¬ 
mate and beginning with a ‘hal’ and ending with a ‘ral’ would be 
optionally regarded as ‘set’ and optionally ‘kit’ when ‘san’ and ‘ ktvac’ 
follow— ‘dyutitva, and ‘dyotitva’, ‘didyutisate’ and ‘didyotisate’ —there 
is a rule “khiti ca”(1.1.5) which means that when a suffix has redundant 
(it), ‘k’, ‘n’, then on their account there will be no guna (change of T’, ‘u ’ 
and Y into ‘e\ ‘o’ and ‘af) and vrddhi (change of ‘a’, T, 4 u’, and ‘f into 
‘a’, ‘ai’, ‘au’ and ‘ ar ’). Now ‘it’ is an additional suffix often added as a sup¬ 
plementary suffix before other suffixes. ‘ set’ means to be associated with 
‘it’ and ‘ kittva’ means the state of being associated with a ‘kit suffix, i.e. 
to be debarred from the normal change of guna or vrddhi suffixes which 
are not be nature ‘kit’, but may be declared by a rule to be ‘ kit’ in order 
to enjoin the prescription that there should be no guna or vrddhi when such 
suffixes follow. ‘Hal’ means all the consonants including ‘ha’ and ‘ral’ 
means all consonants with the exception of ‘ya’ and ‘ va’. Now, in the case 
of the root ‘dyut’, we have a root beginning with ‘da’, a ‘hal’, and we have 
‘u’ in the upadha and it ends in ‘t’ which is a ‘ral’. Therefore, it comes 
under the operation of the rule just mentioned and there is guna of the 
penultimate ‘ u’ only optionally, becasue according to the rule such roots 
when ‘san’ and ‘ tva’ follow, should be regarded as optionally 'kit. But 
if ‘ha’ is not included within ‘ral’, i.e. if the ‘ha’ is not instructed in the 
‘Siva-sutra for the second time, then the roots ‘snih’ when ‘san’ and 
‘ktvac’ follow, we cannot have the optional forms of ‘ snihitva’ and 
‘ snehitva" i.e. having loved, ‘sisnihisati’ and ‘ sisnehisati’. 

‘Ksa' has also to be separately enjoined for the providing for such uses 
as ‘ adhuksat', ‘aliksat’, for if ‘ha’ is not pronounced a second time in the 
Siva-sutra there will be no ‘ksa’ by the rule, “Sala igupadhadanitah ksah” 
(3.1.45 — the rule means that roots that do not have ‘it’ as a supplementary 
suffix and which have ‘i’ V Y T (ik) as their penultimate and ending 
in s, s, s and ‘ha’ (§al) get their suffix ‘cli’ in the ‘ luh’ changed into ‘ksa’ 
as we had ‘ adhuksat’ from the root ‘duh’ and 4 aliksat’ from the root ‘lih’). 

(If the second ‘ha’ is not taken into consideration then the pratyahara 
‘§al’ would not include within it ‘ha’ and therefore the root ‘duh’ or ‘lih’ 
would not be a root ending in ‘§al’ and would not therefore come under 
the operation of the above rule 3.1.45 and would not have the forms 
‘adhuksat’ and ‘aliksat’). 
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‘If also has to be separately enjoined for the formation of such a word 
as ‘ rudihi’, for there would be no ‘if’ here which is enjoined to roots 
beginning with the consonants included within the pratyahara ‘ral\ 

(There is a rule: " ardhadhatukasyedvaladeh", 7.2.35— according to 
which it is enjoined to suffixes beginning with all the consonants with the 
exception of ‘ya ’ of an ardhadhatuka nature. Now, if 'ha' is not taken a 
second time then ‘hi’ would not be a valadi suffix and we cannot have the 
supplementary suffix ‘it’ for the formation of 'rudihi'). 

'Ha' has to be separately enjoined. Why? Because the ‘jhal ’ would not 
include 'ha' within it. What is the harm? There would be no scope for the 
operation of the rule: "Jhalo jhali” for the formation of such words as 
‘adagdham’ and ‘ adagdham ’. Therefore both the first 'ha' and the second 
'ha' are justifiable. 

(There is a rule: “ jhalo jhali' — 8.2.26. The rule means that a s-kara 
coming after the consonants included in 'hal', i.e. all the consonants 
excluding 'ya', va', 'ra', 'la', when followed by consonants included in 
‘jhal’, shall be elided. If the second 'ha' is not taken then the root 'dah' 
would not be regarded as a root ending in ‘jhal’ and as such the 'sic' suffix 
in luh would not be elided, when another ‘jhal’ suffix followed, as in the 
case of adagdham and adagdham, and should have to make another rule, 
“hacca”. 

(It should be noted in this connection that the enunciation of vowels 
and consonants in the Siva-sutras is not for giving a list of alphabets but 
for providing for such future use of them as may be regarded as necessary 
or economical in the interest of the sutras of Panini that follow). 

(The Bhasya continuing says:)— If it was necessary to articulate any 
syllable at any other place, the same may be done (because the articulation 
of syllables in the £ iva-sutras is for the advantage of making the sutras as 
has been just stated). 

(Then another problem arises about placing of the 'ra' and the Bhasya 
on the subject introducing a Varttika follows:)— This is being discussed. 
Should this 'ra' in the 'ha-ya-va-rat' be placed before ‘ya’, ‘va’ or after 
them as it stands. What is the difference? 

(Here the Varttika intervenes)—if ‘ra’ should stand after 'ya' and ‘ va’ 
then there will be no nasal nor duplication, nor the amalgamation of a 
vowel with a following homologous one. 

(Here the Bhasya follows:)—if 'ra' is allowed to stand after 'ya' and 
* va’, as in the Siva-sutra “ha-ya-va-raf, then there would be no nasalising 
and no transformation into a homologous sound. Thus, in 'svarnayati 'and 
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* pratamayati ’, there would be a nasal by the rule “yaro nunasike nunasiko 
va” (8 4 45 — when consonants included within ‘yar\ come as the last 
member of a pada and an ‘ anunasika ’ follows, then those consonants will 
be nasalised optionally. Now, if ‘ra’ is regarded as coming after 'ya\ ‘ va’ 
as it stands in the Siva-sutra “ha-ya-va-raf then it would include also ‘ra 
for the consonants that come under ‘yaf are really all the consonants 
excepting ‘ha’ and therefore ‘ra’ being included within it, there ought to 
be a nasalising of it into cerebral na, for the cerebral na is the appropriate 
nasal of the cerebral ‘ra’). 

Then also again by the rule, “aco rahabhyam dve" (8.4.46—the con¬ 
sonants that come under *yaf preceded by ‘ra’ and ‘ha’ which are 
preceded by a vowel is doubled) which refers to the consonants that come 
under 'yaf , we shall expect a doubling of ‘ra’ after ‘ ha ’ in such words as 

“madra-hrada' and ‘ bhadra-hrada'. 

Again by the rule, “anusvarasya yayi parasavarnah” (8.4.58 
i e when the consonants included in the 'yay' i.e. all the^ consonants 
excepting the sibilants and ‘ha’ follow, then the anusvara becomes 
changed into homologous consonants; e.g. ‘ Sankita ’ we should expect the 
transformation of the anusvara in ‘ kundarn ’ into the homologous syllable 
n when followed by ‘rathena’ or in the case of ‘ vanam rathena’. 

Bhasya. astu tarhi purvopadesah. 

Varttika. purvopadese kittva-pratisedhovyalopa- 

vacanam ca. 

Bhasya. yadi purvopadesah kittvam pratisedhyam. 

‘devitva’, ‘didevisati’—“ra/o ’vyupadhad” iti 
kittvam prapnoti. naisa dosah, naivam 
vijnayate—“ralah-vyupadhad” iti. kim tarhi? 
‘ralah-av-vyupadhad’ iti. kim idam- ‘av 
vyupadhad’ iti? avakarantad vyupadhad 
av-vyupadhad iti. 

‘vyalopa-vacanam ca’. vyos ca lopo 
vaktavyah. ‘ gaudherah ’ —‘paceran’, 
‘yajeran’. ‘ jive radanuh ’ —‘jiradanuh’, valiti 
lopo na prapnoti. 
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naisa dosah, repho’py atra nirdisyate— 
“/opo yyor va/i” (Pa. 6.1.66) iti. rephe ca 
vali ceti. 

atha va punar astu paropadesah. nanu 
coktam— “rephasya paropadese anunasika- 
dvirvacana-parasavarna-pratisedhah" iti. 

anunasika-parasavarnayos tavat prati- 
sedho na vaktavyah, rephosmanam savarna 
na santi. 

dvirvacane’pi. nemau rahau karyinau 
dvirvacanasya. kim tarhi? nimittam imau ra¬ 
hau dvirvacanasya. tad yatha—‘brahmana 
bhojyantam, Mathara-Kaundinyau pari- 
vevisatam’ iti. nedanim tau bhunjate. 

Then let ‘ra’ be pronounced immediately before ‘ya’. 

(Here the Bhasya intervening objects to it and says:)— If it is supposed 
to be pronounced before ‘ya’ then there will be no ‘kittva’, nor the elision 
of ‘i’ or ‘u’. 

(Here the Bhasya runs as follows:)— If it is articulated before ‘ya’ , then 
‘ kittva ’ has to be prohibited, as in the examples ‘devitva’, and ‘ didevisati’; 
‘kittva’ is enjoined by the rule: “ralo vyupadhad dhaladeh samSca ” 
(1.2.26 — meaning already explained). This is no criticism, for the 
meaning of the sutra is not “ralah vyupadhat’. What is it then? - “ralah 
avvyupadhat’. What is the meaning of the phrase, “avvyupadhaf’l The 
meaning is: that the rule applies to those roots which do not end in ‘ va’ and 
which have ‘i’ and ‘u’ in the penultimate. (The objection was that if ‘ra’ 
was placed before ‘ya’ and 4 va’ then the root ‘div’ would be a root ending 
in ‘ ral” and would therefore be optionally ‘kit’ by the rule “ralo” etc. 
(1.2.26) and we should have a form 4 di vitva’ and not merely 4 devitva’ .But 
if the rule is read as ‘ralah avyupadhat’ then the roots like ‘div’ which end 
in 4 va’ should not come under its operation and should not be optionally 
kit and we should therefore have only one form — ‘ devitva’ which 
shows that the root ‘div’ cannot be a ‘kit’ within the sphere of the 
application of the rule 1.2.26). 

Then again there is a rule, “lopo vyor vali” (6.1.66 — a dhatu or a 
substantive ending in ‘va’ or ‘ya’ should have these consonants elided 
when the consonants included in ‘val’ follows.). Now, if ‘ra’ is placed 
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before ‘ya ‘ va\ then ‘ val ’ should not include ‘ra’ and as such the elision 
of ‘va’ and ‘ya’ that are expected to take place when ‘ra’ follows, as in 
‘gaudherah', ‘ paceran ’, ‘yajeran ’ would not take place; and for securing 
the elisions of ‘ va’ and ‘ya’ that take place when ‘ra’ follows, a separate 
rule has to be made that ‘ va’ and ‘ya’ should be elided when ‘ra’ follows 
and the elision of ‘ va ’of the word ‘jiva' when the suffix ‘ radanuk ’ follows, 
cannot take place by the rule, ‘lopo vyorvali’, for ‘ra’ being placed before 
‘ya’, ‘va’, ‘va/’ would not include ‘ra’ and for this a separate rule has to 

be made. 

(It is urged in the Bhasya that)—this criticism can be avoided by 
splitting up the sutra as “ lopo vyorvali" and thus only provision can be 
made for the elision of ‘ va’ and ‘ya’ when ‘va/’ follows : and the sutra 
would then mean:— when ‘ra’ and ‘ va/’ follows, the preceding consonant 
should be elided. But in such a case the word ‘rva/i’ would have to be 
interpreted as — when ‘ra’ and the consonants included in ‘va/’ follow, 

‘ va’ and ‘ya ’ are elided. Then, let us suppose that ‘ra’ is articulated after 
‘ya’, ‘va’. 

(To this however we are reminded of the former objection). 

Thus, it has been already objected that if ‘ra’ is articulated after ya , 
‘ va’, then the nasalisation, the doubling and enjoining of the homologous 
in consonance with what follows, would be inapplicable. 

(The reply is that:) There is no necessity of enjoining nasalisation and 
transformation of the homologous in consonance with what follows, for 
there are no homologous sounds to anunasika (nasals), and the usma 
sounds have no homologous consonants. 

In the case of doubling also the ‘ha’ and ‘ra’ are not productive of the 
doubling (in the rule, “aco rahabhyain cfve” 8.4.46 see above for mean¬ 
ing). They are but reasons for the doubling. (We have a popular illustra¬ 
tion:) Feed the Brahmins but let Mathara and Kaundinya distribute. 87 


87. The point of discussion here is as follows: The Siva-sutra gives the pratyahara 
‘ha-ya-va-rat\ If the pratyahara stands in this form, then the pratyahara *yar f would 
include ‘ra’ within it and therefore three difficulties arise—according to the rule 
*yaro*nunasike f nunasiko va” (8.4.45) and “aco rahabhyarn dve (yarah ) 8.4.46, 
and “ anusvarasya yayi parasavarnah” (8.4.58). According to the first rule the ra in 
‘svamayati * would become optionally nasal. The nasal appropriate to ra is na , and 
we should expect ‘ svamayati 9 to be optionally 'svannayati' which is not a possible 
form. According to the second rule, in the form *madra-hrada , the ra after ha 
should be duplicated and this duplication being in the tripadl a later rule (8.4.46) is 
to be regarded as asiddha with reference to the rule—“rori”(8.3.14) and therefore one 
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of the ‘ra’s cannot be elided by the previous rule (8.3.14) and should expect the 
form— ‘madra-hrradah ’ which is an impossible form. In the case of the third rule, 
since ‘ yay’ would include within it ‘ra’, in the form —kundam rathena, we should 
expect the doubling of the Y, i.e. kundam nathena, and “rori” (8.3.14) being a 
previous rule in the tiipadi, would not apply to “anusvarasya yayi parasavarnah ” 
(8.4.58), a later rule in tripadi. 

Again, if with the pratyahara we put ‘ra’ before ‘ya’ then we have the form ‘ ha - 
ra-ya-vaf’. This saves us from the previous criticisms just mentioned; but other 
objections creep in. If ra is placed before ‘ya’, then the pratyahara ‘ral’ would 
include ‘ya ’, and difficulties arise with reference to the rule "ralo vyupadhat’j 1.2.26), 
which means that a ‘vyupadha ’root ending in ‘ral’and beginning in a consonant will 
be optionally ‘fat’and always a set when ‘fava’and ‘san’ follow. Thus the root ‘div ’ 
would fulfil the condtions of this rule and we are barred from making a guna of the 
verb ‘div’, i.e. transforming it into ‘dev’in the forms ‘devitva’ and ‘didevisati’ (for 
a kit cannot have a guna). This objection can be overruled by supposing the above 
rule (1.2.26) to read as “ralo ’ vvyupadhat”, i.e. ‘ralah avvyupadhat’m which case an 
exception would be made in the case of not ending in ‘va’, and thus the root ‘div’ 
would be naturally excluded and difficulties obviated. But another difficulty may 
creep in, in the case of the rule, “lopo vyorvali” (6.1.66) which means that a terminal 
‘va ’ and ‘ya ’ will be elided when ‘va/ ’ follows. Here if 'ra ’ is placed before ‘ya ’ and 
va then the pratyahara ‘val ’ would not include 'ra ’ and we cannot have the word 
‘jiradanu ’ by suffixing the suffix ‘radanu ’ to the word ‘jira ’ for, the formation of the 
word ‘jiradanu ’ would require us to drop ‘va’of jiva ’, when the ‘ra’ of ‘radanuk’ 
follows. Such an elision was only possible to the above rule, “lopo vyorvali” if ‘val’ 
would include ra which it does not according to the above supposition that ‘ra ’ 
should be placed before ‘ya ‘va ’. But this objection can also be obviated if the rule 
is read as ‘lopo vyorvali’ in which case ‘ra ’ will be separately added as a condition 
along with ‘val’. 

Weighing the two alternatives, the author of the Bhasya decided in favour of 
placing ‘ra’after ‘va’, i.e. keeping it as ‘ha-ya-va-rat’as it exists in the pratyahara. The 
objections urged in the case of possibility of doubling or ‘ra’ by the rule “aco 
rahabhyam dve” is ignored by the supposition that ‘ra’ ought not to perform two 
functions at the same time.. In the rule “aco rahabhyam ” it is suggested that the 
consonants included in ‘yar’ should be doubled when it follows ‘ra ’, and it so happens 
that ra is a consonant included in ‘yar’. It is suggested, therefore, that as in the 
popular maxim in which all Brahmins are asked to dine and the two Brahmins called 
Mathara and Kaundinya are asked to distribute [serve], we cannot expect that the two 
Brahmins can both dine and distribute [serve]. So here also, when the doubling is 
enjoined after ‘ra ’, ‘ra ’ should perform in this context its special function only and ra 
which is included only in a general way within the pratyahara ‘yar’ should not come 
within the scope of rule and doubled. The supposition that ‘ra’ should undergo an 
operation of doubling, is obviated by the fact that the ‘ra’ plays the part of an operator 
( rephasya karyatvam nimittatvena vadhyate). But, as Bhattoji points out, the same 
difficulty may arise in the rule “iko yanaci” (6.1.77), which means that when any 
vowel follows, T, V, Y, 7’.will be changed into ‘ya’‘va’ ‘ra’ 7’. Here ac includes 
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Bhasya. 


Varttika. 

Bhasya. 


idam vicaryate—ime’yogavaha na kvacid 
upadisyante, sruyante ca. tesam karyartha 
upadesah kartavyah. ke punar ayoga-vahah? 
visarjaniya-jihvamuliyopadhmanya-anu- 
svara-nasikya-yamah. katham punar ayoga- 
vahah? yad ayukta vahanti, anupadistas ca 
sruyante, 

kva punar esam upadesah kartavyah? 

ayoga-vahanam atsu, natvam. 

ayoga-vahanam atsu upadesah kartavyah. 
kim prayojanam? natvam—‘urahkena’, 
‘uraxkena’, ‘urahpena’, ‘uraxpena’. 
“advyavaye”(Pa. 8.4.2), iti natvam siddham 
bhavati. 


Varttika. sarsu jasbhavasatve. 

Bhasya. sarsu upadesah kartavyah. kim prayojanam? 

jasbhava-satve. ayam ubjirupadhmaniyopa- 
dhah pathyate, tasya ja§tve krte ubjita ub- 
jitum ity etad rupam yatha syat. 

This is being discussed— these ‘ ayogavahas' that pass without being 
enjoined had nowhere been instructed, nor do we hear of them. So they 
ought to be instructed for the operations they are to undergo. Who are they 
which have not been enjoined? These are: ‘ visarjaniya' ‘ jihvamuliya ’, 
‘ upadhmaniya', ‘anusvara ’and the nasal ‘ya’ and ‘ ma\ These are current 
though not enjoined, and are heard though not instructed. But where 
should they be instructed? 

(Here the Varttika intervenes)—these that are current without being 
enjoined, should be instructed within the pratyahara ‘at’ for cerebralisa- 
tion of ‘na’. 

i, u, r, /, and since ‘i’is both an operator and being operated upon, we cannot expect 
‘i ’ to turn into ‘ya ’ according to the former analogy. To this Bhattoji replies that since 
‘yan’ has been performed and /, u, r, l, individually mentioned in ‘k\ it should not 
be arrested from undergoing a change after the former analogy. But the difficulty 
regarding ‘madra-hrada where the above analogy cannot apply, remains as before. 
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(The Bhasya explains it as follows:)— These ‘ ayogavahas’, i.e. those 
that are current without being enjoined, should be instructed within the 
pratyahara ‘af. What is the necessity? For cerebralisation of ‘na’, as in 
‘ urahkena ’, ‘ uraxkena ’, 4 urahpena’ ; 4 uraxpena’, so that we may have the 
crebralisation of ‘na’ through the intervention of ‘ at’ (according to the 
rule, “at kupvah-num-vyavaye’pf’ 8.4.2— i.e. the dental na becomes 
cerebralised when it comes after ‘ra’ and ‘sa’ even when intervened by 
‘af, ‘ku’, ‘an’, and ‘ num ’). We know that when there is an intervention 
of ‘yisarga’, ‘jihvamuliya’ and ‘upadhmaniya’, the cerebralisation take 
place. It has, therefore, been suggested that ‘ visarjaniya’, ‘ upadhmaniya’ 
and ‘jihvamuliya ’ would take their place within the pratyahara ‘at’. 

(Here the Varttika intervenes and suggests:)— That they should have 
their place within ‘saf for effecting ‘ jaStva’ and ‘ satva ’. 

(The Bhasya explains it as follows:)—The above ayogavaha-s should 
also be included within the pratyahara ‘Saf. What is the use? The root 
‘ubja’ is regarded as having ‘ upadhmaniya’ in its upadha. This 
4 upadhmaniya’ becomes changed to 4 va’ by the rule “jhalam jaSf’. (Thus 
there was upadhmaniya after ‘u’ and this was followed by ‘ jita ’ and 
‘ jitum’ and we have thus the forms ‘ ubjita’ and 4 ubjitum ’). If the 
‘ upadhmaniya’ is included within ‘jhal’, it will be placed within ‘saf and 
thus it is changed to ‘ja§’. 

(But with this view of the Varttikakara, the Bhasya does not agree, and 
he says as follows.)— The ayogavahas should be included within ‘Sar’. 
What is the necessity? In order that ‘jaS’ may be enjoined and the cerebrals 
may be prescribed. The word 4 ubji’ is to be regarded as having for its 
penultimate an upadhmaniya (the form being 4 uji’ and if this upadhmaniya 
is regarded as having its place within the ‘Saf pratyahara then it will be 
a 4 jhal ’ and therefore be liable to be changed into 4 jaS’ (the relevant jaS 
being here 4 va’) by the rule “jhalam jaSo’nte” (8.2.39). (The ‘jhal’ conso¬ 
nants occurring at the end of a pada, is transformed into a relevant ‘jaS’ 
consonant. Thus we may have the forms ‘ubjita’, and ‘ubjitum’. 

[The Second Ahnika stops here in the manuscript.—Editor] 
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Panini. vrddhir adaic. 1.1.1 

‘At’ and ‘ aic’ are called vrddhi. 

The Bhasyakara does not attempt any formal explanation of the sutra, 
but he starts at once with the different enquiries. The Uddyota first says 
that the sutra is composed of two padas, ‘vrddhih ’ and ‘adaic’, for from 
an indication of the Bhasya ( krtam anayoh sadhutvam ) it is unnecessary 
to support the correctness of the two) we find that by the word ‘ anayoh’ 
in the dual number it has been suggested that the sutra consists of two 
members. If it is supposed that the sutra does not consist of two members, 
then the word ‘ vrddhi’ should have to be repeated once in the case of ‘at’ 
and again in the case of ‘aic’ i.e. we have to interpret as ‘at’ is called 
‘ vrddhi ’ and ‘ aic ’ is called ‘ vrddhi ’. If it is supposed to be of two members, 
we may say, ‘at’ and ‘aic ’ are called ‘ vrddhi’. In that case ‘ adaic ’ will be 
a ‘dvandva’ compound, but yet we need not suppose that there should 
have been ‘tac’ as the samasanta suffix by rule 5.4.106, for owing to the 
indication contained in the rule 5.4.115, the samasanta rule is not obliga¬ 
tory. 

On this point Bhattoji in his Sabdakaustubha introduces further subtle 
considerations in support of the view that the concluding suffix at the end 
of a samasa is not obligatory. The Uddyota, however, refers to the rule 
6.2.193 when it is supposed that even when ‘ rajan’ becomes the last 
member of a tatpurusa, it may not have so-called obligatory ‘tac’, and in 
such a case when the word is preceded by ‘prati’, the last member is 
associated with the udatta accent ‘ pratiraja" . This suggests that the 
samasanta rule is not obligatory. The alternative interpretation that the 
sutra consists of three members, has also the support of the Bhasya, for in 
Paspasa he definitely splits up the sutra as ‘ vrddhih ’ ‘at’ and ‘aic’. In such 
a case the word ‘ vrddhi’ has to be taken twice as shown above, and the 
reference by the word ‘ anayoh’ has to be taken as referring to the two parts 
of the sutra — one part is ‘ vrddhi’ and the other part is ‘adaic’ consisting 
of the parts ‘at’ and ‘aic’ and the case is not one of a compound. 

Bhasya. kutvam kasman na bhavati “co/i kuh”, 

(Pa. 8.2.30) “ padasya ” (Pa. 8.1.16) iti? bhatvat. 
katham bha-samjna? “ ayasmayadini 
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cchandasr (Pa. 1.4.20) iti. ‘chandasi’ ity 
ucyate, na cedam chandah. 

Varttika. chandovat sutrani. 

Bhasya chandovat sutrani bhavanti. 

yadi bha-samjna, “ vrddhirad aij\ “aden 
gunah” (Pa. 1.1.2) iti ja§tvam api na prapnoti. 

Varttika. ubhaya-samjnany api cchandamsi. 

Bhasya. ubhaya-samjnany api cchadamsi drsyante. 

tad yatha— “sa susthubha sa rkvata ganena”. 
padatvat kutvam, bhatvaj jastvam na 
bhavati. evam ihapi padatvaj jastvam, 
bhatvat kutvam na bhavisyati. 

kim punar idam tadbhavita-grahanam— 
vrddhir ity evam ye akaraikaraukara 
bhavyante tesam grahanam, ahosvid ad- 
aijmatrasya ? kim catah ? yadi tadbhavita- 
grahanam, ‘Saliyo’, ‘maliya’ iti vrddha- 
laksanas cho na prapnoti. ‘amramayam’, 
‘salamayam’, vrddhilaksano may an na 
prapnoti. ‘amraguptayanih’, ‘salagupta- 
yanih’, vrddhalaksanah phin na prapnoti. 

Why should not there be /at-group, that is why the 'ca ’ of ‘aic ’ should 
not be changed into ‘ka' when it is at the end of a pada. by the rule that a 
ka -group will replace the ca-group. 88 (Now the ca in ‘aic ’being at the end 
of a pada ought to be transformed into ka by this rule—this is the question. 
The answer is that) — Because it is ‘bha’. Why the bha-nomenclature? 
The words like ‘ ayasmaya' etc. (1.4.20) are to be regarded as correct as 
having the bha -nornenc 1 ature in the Vedas. It is said that it is to be so in 
the Vedas. This is not Vedas. 


88. coh kuh (8.2.30)— a cavarga or ca-group becomes transformed into a kavarga 
or ka-group when consonants of the 'jhal ’ follow or at the end of a pada, e.g. paktva, 
vak, etc. 
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(Here the Varttika runs)—That the sutras are like the Vedas. 

(This Varttika is explained by the Bhasya as follows:)— The sutras are 
to be regarded as being like the Vedas. If, however, there is bha- 
nomenclature, then in the rules, “ vrddhir ad aij; adeh gunah’ (1.1.1 and 
1.1.2) the ‘c’ of ‘aic’ should not be replaced by a ‘ jas' as a 7a’. 89 

89. These comments and discussions have no direct grammatical bearing of any 
importance. They are intended to show that the words used in the sutras have been 
correctly used. These discussions have elicited further discussions from commenta¬ 
tors like Kaiyata, Nagesa and Bhttoji Diksita which are based on the later developed 
principles of the logical language. It is worthwhile showing the essential points of 
their arguments. Thus Kaiyata says that a word has many functions and when it is used 
as a nomenclature, its function is limited to a particular object. But in spite of such 
limitation, the potency of a word to be used as a nomenclature remains always valid. 
The whole point of the question here is as to whether the words used here should be 
regarded as one in the ordinary language or not, and in the former case whether it is 
to be regarded as being like an imitative word ( anukarana $abda) or a class-name, or 
merely as a proper name as technical words signifying certain objects. Commenting 
on this point Nagesa says that first of all the relations between words and their objects 
are to be regarded as constant and eternal, and in the usage of words to denote 
particular objects by convention should also be regarded as always valid. Even 
though in such cases the connotation of the word is limited by convention, yet once 
accepted the potency of the word to denote its own special object remains un¬ 
restrained and at the time of denoting such an object the other functions of the word 
become arrested and its other meanings cannot operate. Nagesa further says that 
words may have various meanings. Thus the word vrddhi has many meanings, but in 
the context of the grammatical sutras of Panini the word vrddhi has specific meaning 
as denoting *ad aic\ and at the time of such denotations these other meanings are 
arrested. Some say that words are of different functions in accordance with the objects 
with which they are associated; others say, that the divergence of function or potency 
depends upon its divergent powers of denotation. It is admitted that the relation of 
words with their objects is beginningless and as such the human behaviour ought not 
to produce any change in the denotative power of words and there is a dictum that all 
words may mean unrestrictedly all objects. Thus though words may have many 
meanings, the real power, potency or function of a word rests on an identity with the 
object it denotes. 

The point that is insisted on in the present situation is that words used in special 
senses in the grammatical literature have the force of popular usage. On one alterna¬ 
tive it may be regarded as limitative word. Thus ‘aic’ is a pratyahara denoting ‘a;’and 
‘an’ and the word ‘aic’ in limitation of it stands as a separate word and may yet through 
association denote the same two alphabets ‘ai’ and ‘au\ 

According to others, however, the technical terms used in grammar having specific 
denotation and connotation, have the force of popular class-names. 

Again the word vrddhi means growth, expansion and as such it might have meant 
any long or pluta sound. This sarnjha rule is made in order to restrict the meaning of 
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(Thus the idea introduced by the Varttika that in Vedic usage a word 
may have two nomenclature as a ‘ bha 9 and ‘ pada 9 at the same time and the 
Bhasya interprets it as follows:) 

Vedic words may have two nomencltures, i.e. they may enjoy the 
privilege of transformation of two nomenclatures at the same time. (Thus 
the Vedic passage runs as follows:) “sa susthubha sa rkvata ganena" . Here 
with reference to the word ‘ rkvata 9 it is said, because it is a pada , therefore 
c becomes k and because it is ‘ bha 9 therefore it does not come under the 
group ‘ jas 9 (and therefore it does not become g). So here also on account 
of being pada , it can become ‘ jas 9 (there is change of ca into ja with a 


the word vrddhi only to a, ai, and au. Such an interpretation, however, is objected to 
on the ground that such an analysis would not apply to its sister nomenclature guna 
means quality and at + e/i cannot be by the largest stretch of imagination brought 
under the ordinary meaning of guna as a quality or a rope. 

Bhattoji does not contribute anything to the discussion. The association of 4 ta ’ with 
a limits the long vowels a, ai, au to two matras only. These vowels when pronounced 
with the third and fourth matras are hereby excluded from the nomenclature, 
i.e. vrddhi is a, ai, and au of the second matra only. On the utility of associating ‘ta’ 
for restricting the time of the sound to a particular model, see “ taparas tatkalasya ” 
(1.1.70). 

The whole point here is the problem that the 4 c’ of 4 aic’ does not become 4 k ’ but 
become ‘/ by phonetically combining with a of the next rule “adeh gunah yy . The 4 c’ 
is to become 4 A:’, or for the matter of that a ca-varga is to be replaced by a ka-varga 
at the end of a pada by the rule 8.2.30. (‘coh kuh y ). In the case of such a transformation 
we should have the rule 44 vrddhir adaik” (there c becoming k). The danger is avoided 
by supposing that ‘aic’ is not to be regarded as a pada y but as l bha 9 after the analogy 
of the rule, “ ayasmayadinic chandasi” (1.4.20) ‘ bha 9 is a technical term which is 
applied to words with certain suffixes and which contrives thereby to suspend the 
operation of all rules that would be set loose by the word becoming a pada. The bha- 
nomenclature is affected by the rule “yaci bham" (1.4.18) and this bha- nomenclature 
is extended towards 4 ayasmaya So if aic has to be treated as ‘ bha ’, it has to be 
regarded as a Vedic word. On this point the Varttika comes to our help and says that 
the words of the rules of Panini are to be regarded as Vedic words. But then if it is a 
Vedic word, then c would not become k indeed, but in that case the c cannot be j which 
is effected only if cis regarded as a padanta letter by the rule “jhalam ja§o ’/ite”(8.2.39). 
But there is a general rule that in Vedic usage all rules are flexible and thus we have 
Vedic words which in the same use once enjoy the privilege of being a ‘ bha 9 and at 
another time of being a padanta. Thus in the passage “sa susthubha sa rkvata ganena 99 
in the word ‘ rkvata* the c becomes Aras it is allowed to have the privilege of a padanta , 
and the c is transformed into k by the rule “ coh kuh yy (8.2.30). But when it were further 
to enjoy its rights of being a padanta by change of Arinto gby the rule “jhalam ja§o y nte yy 
(8.2.39), it suddenly begins to behave as a 4 bha y and the transformation of A:into gis 
not effected ( padatvat kutvam bhatvat ja§tvam na bhavati). 
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following a by the rule “adehgunah” and becaue it is ‘bha’ therefore it is 
not transformed into a lea-group, i.e. c changed into k). 

(Another point referred to by Nagesa on the treatment of sutra words 
as being of Vedic usage. It is said that grammar is a principal accessory 
(ahga) to the Vedas. The words of the sutra do not follow the Vedic usage, 
because the sutras were written by a Rsi, but because according to the 
instruction of the Bhasya, we sometimes find words in the sutras the same 
elasticity as we notice in the Vedic usage). 

(A new point of discussion arises. The point is, whether the a, a/, and 
au are original forms or transformatory forms. Thus the Bhasya runs:) 

Are these forms to be regarded as having been effected by grammatical 
change when a, ai and au are produced under the instruction that there 
should be a vfddhi? Now, should the a and ai and au be formed through 
modification under the application of vrddhi or are they to be regarded as 
the simple vowels a, ai and au? 

What is the idea? If it means those which are produced by modification, 
then such forms as Galiya’ and ‘ maliya’ formed by the suffix ‘cha’, that 
is enjoined after long words, would not be justifiable, and the words like 
‘amramaya ’ and ‘salamaya’, where ‘mayat’ is applied to long words, 
would not also be justified. So also the ‘fin’ suffix which is enjoined after 
long words, should not be justifiable to form the words ‘amraguptayani’ 
and ‘Salaguptayani’. 90 

90. Panini has made two samjhas or nomenclatures, ‘ vrddhi' and ‘ vrddha’. We are 
discussing the nomenclature * vrddhi' here. The term ‘ vrddha’ has been defined in 
Panini’s rules 1.1.73,1.1.74 and 1.1.75. The rule 1.1.73 “vrddhiryasyacam adis tad 
vrddham” means that a word is called vrddha when out of the vowels that form its 
constitution, the first one falls on the nomenclature of ‘vrddhi’. The rule 1.1.74 is 
“tadadini ca”. The words ‘tad ‘yad ‘etad, etc. are also called ‘vrddha’. The rule 
1.1.75 is “eri pracamdeSe” meaning where of the composite voewls forming a word, 
the vowels of the group ‘eh’ come first, the word is called ‘vrddha’ when it is used 
to denote a country, e.g. ‘ bhoja-kotiya’, ‘gonardiya’. The necessity of forming the 
nomenclature ‘vrddha’ is the enjoining with the suffix ‘cha’ or ‘cya’ by the rule 
“vrddhac chah”. (4.2.114). Other occasions for the use of the nomenclature ‘ vrddha’ 
is to be found in the rule “nityam vrddha-Sabdadibhyah” (4.3.144), and the rule, 
“udicam vrddhad agotrat” (4.1.157). By the rule 4.3.144 the ‘mayat’ suffix is 
enjoined as in ‘amramaya’, ‘Salamaya’ referred to above and by the rule 4.1.157, the 
suffix ‘phiff, is to be enjoined. 

Bhattoji notes in his Sabdakaustubha that there is a non-distincion ‘abheda’ 
between a-kara, ai-kara and au-kara and vrddhi. What is a-kara, ai-kara and au-kara 
and vrddhi ? This view finds justification in the fact tht Panini has himself designated 
a-kara, ai-kara and au-kara as vrddhi in the rules 1.1.73 and 1.1.75. But a further 
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Bhasya. atha ad-aij-matrasya grahanam, sarvo bhasah 
sarva-bhasa iti, “ uitara-pada-vrddhau sarvam 
ca ” (Pa. 6.2.105) ity esa vidhih prapnoti. iha 
ca tavati bharya yasya tavadbharyah, yavad- 
bharyah. “ vrddhi-nimittasya' ’ (Pa. 6.3.39) iti 
pumvadbhava-pratisedhah prapnoti. 
astu tarhi ad-aijmatrasya grahanam. 
nanu coktam—sarvo bhasah sarvabhasa 
iti, “uttarapada-vrddhau sarvam ca" ity esa 
vidhih prapnoti iti. 

naisa dosah. naivam vijnayate—uttara- 
padasya vrddhir uttarapada-vrddhir uttara¬ 
pada-vrddhau iti. katham tarhi? “ uttara- 
padasya” ity evam prakrtya ya vrddhis tad- 
vaty uttarapade ity evam etad vijnayate. 
avasyam caited evam vijneyam. tadbhavita- 
grahane saty apiha prasajyeta—sarvah 
karakah sarvakaraka iti. 

difficulty arises from another point of view. Vrddhi is indeed equivalent to a-kara, ai- 
kara and au-kara , but are these vowels to be regarded as the long vowels that are read 
in the alphabetic list, or are they to be regarded as similar forms of vowels arising out 
of grammatical transformation? In this connection it is worthwhile noting that I have 
taken some licence in translating the word vrddha as long. But the word vrddha is a 
technical word and a technical nomenclature which though applicable to words 
having long a, ai and au as the initial vowel, there are cases in which words like 4 yad\ 

‘ idam\ etc. which have no such characteristic, are also called ‘ vrddha ’. 

Now the point raised in the Bhasya is that since the word 4 vrddha ’ has been used 
merely to designate the simple a-kara , ai-kara and au-kara , these cannot be taken as 
being equivalent to the equivalent forms of the vowels as produced through gram¬ 
matical transformations as a result of the enjoining of vrddhi in certain conditions. 
Thus the special suffixes k cha \ 4 mayat\ ( phih\ etc. enjoined to words which may be 
styled vrddha , should not be applicable to their respective spheres. If the word vrddhi 
as used here, should mean only the a-kara, etc. formed by grammatical modifications 
as a result of an operation of vrddhi , then the pure long vowels that have been 
called vrddhi in the rules for forming the technical nomenclature of vrddha, would not 
be applicable to those words, for according to hypothesis vrddhi can only have the 
designation to mean the vowels transformed under the injunctions of vrddhi 
operation. 
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yad apy ucyate—“iha tavati bharya yasya 
tavad-bharyah, yavad-bharyah” iti. ca 
“vrddhi-nimittasya” iti purhvadbhava- 
pratisedhah prapnoti iti. naisa dosah. naivam 
vijnayate—vrddher nimittarh vrddhinimit- 
tarh vrddhinimittasya iti. 

katharh tarhi? vrddher nimittam yasmin 
so’- yam vrddhinimittah, vrddhinimittasya 
iti. kirn ca vrddher nimittam? yo’sau kakaro 
nakaro nakaro va. athava yah krtsnaya 
vrddher nimittam. ka§ ca krtsanaya vrddher 
nimittam? yas trayanam akaraikaraukaranam. 

(The Bhasya now takes up the other alternative, viz. the view of 
treating at and aic as mere simple long vowels and demonstrates the 
apparent objections. Thus the Bhasya says:)— If only at and aic (simple 
long vowels) are taken (as the proper meaning) then in the case of ‘ sarvo 
bhasah sarvabhasah ’ the rule “ uttarapada-vrddhau sarvam ca ” (6.2.105) 
where a vrddhi is advised to uttarapada , there is the latter member by 
virtue of adhikara , the words 'sarva' and ‘dis’ induce the udatta accent as 
the concluding accent of the word containing 'sarva' and words signifying 
‘ dik\ i.e. a quarter of the sky, such as east, west, etc. 91 

Here again the phrase, ‘he who has so much ( tavati ) wife’ yields the 
compound ‘ tavadbharyah\ analogously ‘ yavadbharyah' (one possessing 

91. It should be noted here that there is a rule “susarvardhaj janapadasya ” (7.3.12) 
and a rule “diso' madranam” (7.3.13) which carry with them as ‘ adhikara ’ the word 
‘ uttarapadasya ’ from the rule “ uttarapadasya” (7.3.10). The rule “susarvardhaj jana- 
padasya” thus means that when a word denoting a place is preceded by the word ‘ su\ 
‘ sarva * and ‘ardha’ then that word denoting a city which is also the last member of a 
compound, should have its first vowel lengthened by ‘ vrddhi\ There is another rule 
“uttarapada-vrddhau sarvam ca” (6.2.105) meaning that in the case of words whose 
last members are affected by vrddhi according to the rules 7.3.12 and 7.3.13, the 
words that contain the word ‘ sarva ’ and words denoting ‘di£’ or direction should be 
associated with the terminal udatta accent. Now, the point here is that the words 
‘ sarvabhasa ’ and ‘ sarvakaraka y consist of each of two members ‘sarva' and ‘ bhasa' y 
‘sarva' and ‘karaka'. ‘Bhasa' and ‘karaka' have both a long a, and a vrddhi means 
the long’ ‘a then ‘ sarvabhasa' and ‘sarvakaraka' are words which have vrddhi in the 
last member, and as such the words ‘ sarvabhasa' and * sarvakaraka' should be 
associated with the terminal udatta. This generates the suspicion that vrddhi does not 
mean ‘a' and ‘aic' as suggested in the alternative interpretation under consideration. 
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as many wives). By the rule “vrddhi-nimittasyaca taddhitasyarakta vikare” 
(6.3.39— if a word having such a taddhita suffix that may cause vrddhi 
provided also that such a taddhita suffix has not been enjoined in the sense 
of redness or modification, then a feminine suffix with which it may be 
associated, is not masculinised), there should be no masculinisation (in 
‘ yavadbharyah' and 4 tavadbharyah) as might have been expected. 92 

Let us then take merely the simple vowels, af and aic . But it has been 
objected that in the case of ‘sarvo bhasah sarvabhasah ’ the rule ^ uttara¬ 
pada-vrddhau sarvam ca” becomes operative. This is no criticism. We do 
not understand that vrddhi of the ‘ uttarapda ’ has been equivalent to 
4 uttarapda-vrddhi' and then (in the locative) 4 uttarapada-vrddhau 9 (i.e. in 
the case of the vrddhi of the last member). How then? It means a vrddhi 
which has been sanctioned by the rule “uttarapadasya” (with reference to 
a 4 uttarapada 9 and the word 4 uttarapada-vrddhi 9 means a ‘ uttarapada ’ that 
contains such a ‘ vrddhi\ This is the way in which we understand it. 
Certainly this is the way in which we understand it, for even if we take 
vrddhi in the modificatory sense (as against the simple sense) the same 
difficulty occurs with reference to ‘ sarvah ’ (al\)karakah (agent)— 
4 sarvakarakah\ 93 

92. There is a rule 4 a sarvanamnah' (6.3.91). It means when the suffixes 4 drk\ 4 drf 
and ‘vatu' follow, then a 4 sarvanaman word will have the augment a in place of all 
vowels and consonants excluding the first consonant. Thus in the case of 'yavat' and 
‘ tavat' we have the suffix 4 vatu' to the words 4 yad ’ and 4 tad' . This 4 vatu' is a nimitta 
or in other words it causes the augment a by virtue of which 4 yad and ‘tacf become 
‘ya' and 4 £Fand then in association with 4 vatu' they become 4 yavat' and 4 tavat' and 
in association with the feminine suffix they become 4 yavatf and 4 tavatf . Now if this 
simple 4 a ’ may be styled a vrddhi then it has to be admitted that the suffix 4 vatu' is 
the 4 nimitta' of this ‘a ', i.e. it has caused the 4 vrddhf (i.e. a). Consequently the phrase 
— 4 yavati bharya yasya sah 9 ) comes under the purview of the rule “vrddhi- 
nimittasya" etc. (6.3.39) which would be a bar to masculinisation. But yet thereis no 
masculinisation. 

93. Now we have the rule 44 uttarapada-vrddhau sarvam ca" (6.2.105). If instead of 
this, the rule would have been 4 vrddhau sarvam ca' and we had dropped the word 
4 uttarapada ', then the meaning would have been a 4 uttarapada' that contain the vrddhi 
vowel. The fact that the word 4 uttarapada' had been inserted in the sutra , would 
therefore have significance. This significance is interpreted to be that where vrddhi 
is enjoined as to take place in the last member of the compound, the subtle point thus 
is that the word 4 uttarapda-vrddhau' means that it has reference only to those words 
where a vrddhi has been enjoined to a 4 uttarapada' by virtue of its being an 
4 uttarapada' and according to the rule 4 uttarapadasya' or rather to the rules which 
carry the word 4 uttarapadasya ca' as adhikara along with them. Now the word 4 bhasa' 
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Again it is said here he who has ‘tavati’ (such like) ‘bharyeT is 
‘ tavadbharyah’ and analogously ‘ yavadbharyah according to the rule 
“ vrddhi-nimittasya ” (6.3.39) which has no masculinisation here. This is 
no criticism. The meaning of the word ‘ vrddhi-nimitta’ is not that which 
is the first of ‘ vrddhi’, but it means that which induces ‘ vrddhi’ or which 
may induce ‘vrddhi’. How then wherever there is a cause of vrddhi that 
is called ‘ vrddhi-nimitta’ and then the genitive ‘ vrddhi-nimittasya' ? What 
is the cause of vrddhP. The suffix in which the A-sound has been elided, 
or from which the ‘ n’ or ‘S’ has been elided, or that which is the cause of 
all vrddhis. Again what is the cause of all vrddhis, namely that of the 
three— akara, aikara and aukara , 94 . 

Varttika. samjnadhikarah samjna-sampratya- 

yarthah. 

Bhasya. “atha samjna” ity evam prakrtya vrddhya- 

dayah sabdah pathitavyah. kirn prayojanam? 
samjnasampratyayarthah. vrddhyadinam 
sabdanam ‘samjna’ ity esa sampratyayo 
yatha syat. 

Varttika. itaratha hy asampratyayo yatha loke. 


in 4 sarvabhasah\ no doubt, contains a vrddhi vowel a, but this vrddhi vowel has not 
been indicated in the ‘ uttarapada' by any special rule which speaks of ‘ uttarapada- 
vrddhi ’ and takes its ‘ uttarapada ’ as an adhikara from the rule, “ uttarapadasya ” 
(7.3.10). 

In the case of ‘ sarvah karakah sarvakarakah' the long vowel in the word 'karaka' is 
a modificatory vowel and as such it ought to have come under the rule (6.2.105), but 
it does not do so, for with reference to the rule 6.3.105 it is innocuous whether vrddhi 
is taken as a modificatory vowel produced by a rule enjoining vrddhi , or simple long 
vowel. The point that matters is whether there have been any ' uttarapada-vrddhi or 
a vrddhi of the last member of a compound by the adhikara taken from the rule 
‘ uttarapadasya \ 

94. The question of ‘ pumvadbhava* or masculinisation of 4 tavadbharyah 9 and 
‘ yavadbharyah 9 as against the rule “ vrddhi-nimittasya taddhitasya araktavikare” 
(6.3.39) the whole difficulty is about the meaning of the word ‘ vrddhinimittasya \ The 
Bhasya says that the word 4 vrddhi-nimitta ’ does not mean the taddhita-suffix which 
is the 4 nimitta ’ or cause of vrddhi. But the word 44 vrddhi-nimitta” means that in which 
the “nimitta”of vrddhi , viz. such conditions that by their existence in a taddhita-suffix 
induce vrddhi , such as suffixes that elide 4 k\ 4 /f and 4 n\ Thus in the word, 
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akriyamane hi samjnadhikare vrddhyadinam 
‘samjna’, ity esa sampratyayo na syat. idam 
idanim bahusutram anarthakam syat. 

‘anarthakam’ ity aha. katham? ‘yatha 
loke’ loke hy arthavanti canarthakani ca 
vakyani drsyante. arthavanti tavat— ‘de- 
vadatta gamabhyaja suklam dandena’, 
‘devadatta gamabhayaja krsnam’ iti. 
anarthakam—‘dasa dadimani, sadapupah, 
kundam ajajinam, palala-pindah, adha- 
rorukam etat kumaryah, sphaiyakrtasya pita 
pratisinah’ iti. 

samjna-samjnyasamdehas ca. 


‘ §ra ughnibharyah ’ we have first the word ' Sraughni' — ' Srughnasya ay am iti 
sraughnah' formed by the adding of the suffix an to ‘ Srughna ’ and then we had the 
feminine suffix ‘ hip ’ to 4 §raughna’ forming the word ‘fraughni’. Now ' sraughn f is 
a word which is formed by a taddhita-suffix that possesses conditions for indicating 
a vrddhi. The word 4 sraughna' is formed by the addition of 'an' to 4 §rughna\ and 'an' 
being a suffix that elides 'na', generated vrddhi. But 'tavati-bharyah' or 'yavati- 
bharyah' does not contain any word where a vrddhi has been initiated by the 
prescription of a suffix that has dropped its 4 k'n' or 'h'. Therefore it is quite natural 
that the sutra "vrddhi-nimittasya" etc. is quite unconcerned as to whether a vrddhi 
means the simple a, ai , etc. or the modificatory a, ai, etc. It only lays down provisions 
for the arrest of masculinisation in the case of words formed by taddhita suffixes that 
drop 'k' y V or 'h'. 

Now the Bhasya raises the question— does the 4 nimitta' means that which is the 
cause of all types of vrddhi , i.e. vrddhi as a-kara , ai-kara and au-kara. On this point 
Bhattoji says that it cannot be supposed that this would create any trouble in the case 
of 4 vaiyakarana-bharyah' and 4 sauvaSya-bharyah' for the ai-kara in 4 vaiyakarani* has 
not been generated entirely by the influence of the 4 an’ suffix (in the word 4 vaiyakaranf 
the transformation takes place by the rule 7.3.3), for it involves the application of the 
influence of samprasarana. But in the case of 'parisadyabharyah', we have the 
negation of masculinisation. The 4 parisadya' is formed by the rule 'parisadah nyah'. 
Here, since the whole word 4 parisadya' is formed by 4 nyah'parisadya-bharya' is 
akin to 4 sraughni-bharya' , because it contains the taddhita suffix which is responsible 
for the vrddhi. 

The conclusion then is that vrddhi is to be regarded as equivalent to the simple a- 
kara, ai-kara and au-kara. This conclusion is endorsed both by NageSa and Bhattoji. 



















Third Ahnika 


145 


Bhasya. 


Varttika. 

Bhasya. 

Varttika . 
Bhasya. 


kriyamane’pi samjnadhikare samjna- 
samjninor asamdeho vaktavyah. kuto hy 
etat—vrddhi-sabdah samjna, adaicah 
samjninah iti. na punar adaicah samjna, 
vrddhi-sabdah samjni iti? 

yat tavad ucyate—‘samjnadhikarah kar- 
tavyah samjria-sampratyayarthah’ iti. na 
kartavyah. 

acaryacarat samjnasiddhih. 

acaryacarat samjna-siddhir bhavisyati. 
kim idam ‘acaryacarad’ iti? acaryanam 
upacarat. 

yatha laukika-vaidikesu. 

tad yatha laukikesu vaidikesu ca krtantesu. 
loke tavan mata-pitarau putrasya jatasya 
samvrte’vakase nama kurvate—‘devadattah’ 
‘yajnadattah’ iti. tayor upacarad anyepi 
jananti—‘iyam asya samjna’ iti. vede 
yajnikah samjnam kurvanti —‘sphyah’, 
‘yupah’, ‘casalah’ iti. tatrabhavatam upacarad 
anye’pi jananti—‘iyam asya samjna’ iti. 

evam ihapi. ihaiva tavat kecid vyacaksana 
ahuh—‘vrddhi-sabdah samjna, adaicah 
samjninah’ iti. apare punah—“sici vrddhih” 
(Pa.7.2.1) ity uktva akaraikaraukaran udaha- 
ranti. tena manyamahe—‘yaya pratyayyante 
sa samjna, ye pratiyante te samjninah’ iti, 
yad apy ucyate—‘kriyamane’pi samjna¬ 
dhikare samjna-samjninor asamdeho 
vaktavyah’ iti. (na vaktavyah). 
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Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 


samjna-samjnyasamdehas ca. 

samjna-samjninos casandehah siddhah. 
kutah? acaryacarad eva. ukta acaryacarah. 

anakrtih. 

• • 

athava anakrtih samjna, akrtimantah sam- 
jninah. loke’pi hy akrtimato mamsapin- 
dasya ‘devadatta’ iti samjna kriyate. 

lingena va. 

athava kimcil lingam asajya vaksyami— 
‘itthamlinga samjna’ iti. vrddhi-sabde ca 
tallingam karisyate, na adaic- chabde. 

idam tavad ayuktam, yad apy ucyate— 
‘acaryacarad’ iti. kim atrayuktam? tarn eva 
upalabhya ‘agamakam te sutram’ iti tasyaiva 
punah pramanikaranam ity etad ayuktam. 
aparitusyan khalvapi bhavan anena pariha- 
rena “anakrtir lingena va!' ity aha. 

tac capi vaktavyam. yady apy etad ucyate, 
athava etarhi it-samjna na vaktavya. lopos ca 
na vaktavyah. samjnalingam anubandhesu 
karisyate. na ca samjnaya nivrttir ucyate. 
svabhavatah samjna samjninam pratyayya 
svayam nivartate. tena anubandhanam api 
nivrttir bhavisyati. 

siddhyaty evam. apaniniyam tu bhavati. 
yathanyasam eva astu. 

nanu coktam—“ samjhadhikarah samjha- 
sampratyayatrtha itaratha hy asampratyayo 
yatha loke ” iti. 

na ca yatha loke tatha vyakarane. pra- 
mana-bhuta acaryo darbha-pavitra-panih 
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§ucavavakase pranmukha upavisya mahata 
prayatnena sutrani pranayati sma. tatra- 
sakyam vamenapy anarthakena bhavitum, 
kim punar iyata sutrena. kim ato yad 
asakyam? atah samjna-samjninaveva. 

kuto nu khalvetat—samjna-samjninaveva 
iti. na punah sadhvanusasane asmin sastre 
sadhutvam anena kriyate? 

krtam anayoh sadhutvam. katham? vrdhir 
asmaya-visesenopadistah prakrtipathe, 
tasmat ktin-pratyayah. adaico’py aksara- 
samamnaye upadistah. 

prayoga-niyamartham tarhi idam syat— 
‘vrddhi-sabdat pare adaicah prayoktavyah’, 
iti. 

neha prayoganiyama arabhyate. kim tarhi? 
samskrtya samskrtya padany utsrjyante 
tesam yathestam abhisambandho bhavati. 
tadyatha—‘ahara patram’, ‘patram ahara’ 
iti. 

adesas tarhi ime syuh. vrddhi-sabdasya 
adaica adesah. 

sasthinirdistasyadesa ucyante. na catra 
sasthim pasyamah. 

agamas tarhi ime syuh. vrddhi-§abdasya 
adaica agamah. agama api sasthinirdistasya 
eva ucyante, lingena va. na catra sasthim, na 
khalv apy agamalingam paSyamah. 

idam khalvapi bhuyah samanadhika- 
ranyam eka-vibhaktitvam ca. dvayos caitad 
bhavati. kayoh? vi^esana-vi§esyayor va 
samjna-samjninor va. tatraitat syad visesana- 
visesye iti. 









Varttika . 
Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika . 
Bhasya. 
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tac ca na. dvayor hi pratita-padarthakayor 
loke vi§esana-vi§esyabhavo bhavati. na ca 
adaic chabdah pratita-padarthakah. tasmat 
samjna-samjninaveva. 

tatra tu etavan sandehah—‘kah samjni ka 
samjna’ iti. sa capi kva sandehah? yatrobhe 
samanaksare? yatra tu anyataral laghu sa 
samjna, yad guru sa samjni. kuta etat? 

anakrtih samjna, akrtimantah samjninah. 

loke’ pi hy akrtimato mamsa-pindasya de- 
vadatta iti samjna kriyate. 

avartinyah samjnah. 

athava avarttinyah samjna bhavanti. 
vrddhisabdas ca avartate, na adaic chabdah, 
tad yatha—itaratrapi devadatta-sabda avar¬ 
tate, na mamsa-pindah. 

purvoccaritah samjni paroccarita 
samjna. 

athava purvoccaritah samjni, paroccarita 
samjna. kuta etat? sato hi karyinah karyena 
bhavitavyam. tad yatha— itaratrapi sato 
mamsapindasya ‘devadatta’ iti samjna kri¬ 
yate. 

katham ‘vrddhir adaij’ iti? 

vrddhiradaij iti mangalartham. 

etad ekam acaryasya mangalartham 
mrsyatam. mangalika acaryo mahatah 
sastraughasya mangalartham vrddhi-sabdam 
aditah prayunkte. mangaladini hi sastrani 
prathante, vira-purusakani bhavanty ayus- 
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mat-purusakani ca adhyetaras ca vrddhi- 
yukta yatha syur iti. sarvatraiva hi vyakarane 
purvoccaritah samjni, paroccarita samjna— 
“ade/i gunah ” iti yatha. 

dosavan khalvapi samjnadhikarah. 
astame’pi hi samjna kriyate—“tasya param 
amreditam ” (Pa. 8.1.2) iti. tatrapi idam 
anuvartyam syat. 

athava’sthane’yam yatnah kriyate. na 
hidam lokad bhidyate. yadi idam lokad 
bhidyeta tato yatnarham syat. tad yatha— 
agojnaya kascid gam sakthani karne va 
grhitva upadisati — ‘ayam gaur’ iti. na ca 
asmayacaste ‘iyam asya samjna’ iti. bhavati 
casya sampratyayah. 

tatraitat syat—‘krtas tatra purvair abhi- 
sambandhah’ iti. ihapi krtah purvair 
abhisambandhah. kaih? acaryaih. 

tatraitat syat—‘yasmai tarhi sampraty 
upadisati tasyakrtah’ iti. loke’pi hi yasmai 
sampraty upadisati tasyakrtah. atha tatra 
krtah, ihapi krto drastavyah. 

sato vrddhyadisu samjna-bhavat 
tadasraya itaretarasrayatvad apra- 
siddhih. 

satah samjninah samjnabhavat. tadasraye 
samjnasraye samjnini vrddhyadisu itareta¬ 
rasrayatvad aprasiddhih. 

ka itaretarasrayata? satam adaicam 
samjnaya bhavitavym, samjnaya adaico 
bhavyante, tad etad itaretarasrayam bhavati, 
itaretarasrayani ca karyani na prakalpante. 
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tad yatha—naur navi baddha netaratranaya 
bhavati. 

nanu ca bho itaretarasrayany api karyani 
drsyante. tad yatha—‘nauh sakatam vahati’, 
‘Sakatam ca navam vahati’. 

anyad api tatra kimcid bhavati. jalam va 
sthalam va. sthale sakatam navam vahati. 
jale nauh Sakatam vahati. 

yatha tarhi trivistabdhakam, tatrapy an- 
tatah sutrakam bhavati. 
idam punah itaretarasrayam eva. 

Varttika. siddham tu nityasabdatvat. 

Bhasya. siddham etat. katham? nitya-sabdatvat. 

nityah sabdah, nityesu sabdesu satam 
adaicam samjna kriyate. na ca samjnaya ada- 
ico bhavyante. 

(The Varttika starts with the remark that) the topic regarding nomencla¬ 
tures is for the purpose of proper understanding of the nomenclature or in 
other words for the proper understanding of the nomenclature a separate 
topic on nomenclature should be made. 

(This is interpreted by the Bhasya as follows:) 

The words vrddhi etc. ought to be read after putting the characteristic 
form such as now, the topic of names. What is the good? For explaining 
the names; so that people may easily understand that the words vrddhi etc. 
are but grammatical technical names. 

(The intervening Varttika says:) Otherwise as in the popular usage, it 
would not be so apprehended. 

(This is interpreted by Bhasya as follows:) If a topic for samjna or names 
be not made people will not understand that the words like vrddhi etc. has 
been introduced merely as names. In such a case a §astra would have often 
to contain two many sutras which would not strictly be useful. 95 

95. In the translation of the line ‘idam idanim bahusutram anarthakam syat I have 
rendered it as what appeared to me as the obvious meaning. The traditional meaning 
as has been imperfectly suggested in the Pradipa and the Uddyota seems to me to be 
rather lame. But at least I have not been able to appreciate its force so as to carry 
conviction. J 
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You say meaningless, why? as in the world we find sentences that have 
meaning, and sentences that have no meaning. Significant sentences are 
as ‘Devadatta drives the white cow with a stick.’ ‘Devadatta drives the 
black cow with a stick.’ Meaningless sentences are as follows: ‘ten 
pomegranates , 96 the six cakes, the feet goat skin, lump of flesh, petticoat 
of this girl, the father of the abundantly made this limb .’ 97 

(The Varttika intervenes and says)— some words have to be used to 
remove the doubt as to which is the name and which is the named. 

(The Bhasya says)—Even when a special topic for names is made there 
ought to be words to resolve the possible doubt as to what is the name and 
what is the named. How is that? The word vrddhi is the name and ‘at ’ or 
‘aic ’ is the bearer of the name and not that at or aic is the name and vrddhi 
is the named. 

It has been suggested that for the proper understanding of the names 
there should be special topic of names— it should not be made. 

(The Varttika says)—The symbolic or technical names will be intelli¬ 
gible from the manner of the master’s treatment. 

(The Bhasya says)—The treatment of names will be accomplished by 
the manner of the master. What is this? This manner of the master? By the 
usage of the master. 

(Here the Varttika says)—As in the popular and the Vedic words. 

(Here the Bhasya says)—Just as in the case of the popular and Vedic 
doctrines. In the world the mother and the father give the name, ‘De¬ 
vadatta’, ‘Yajnadatta’, to the son in a closed or secreted place. From their 
usage others are to know. In the Vedas the sacrifices invent the names, 


96. As there is no final vowel attached to it, it is difficult to understand anything 
about the ten pomegranates. 

97. As a matter of fact these are not examples of vakya or significant sentences. 
Each sentence must be a completed relation of significant terms. But here only words 
have been taken to be called vakya, and want of significance is due to the introduction 
of more words without forming them into vakyas. The whole point of the agreement 
is that the technical words are merely used and if it is not indicated that these have been 
introduced only as technical names, people who are unacquainted with the unfailing 
authority of another, may feel confused and regard these to be meaningless. It is also 
to be noted that it is only for the particular kind of relation between significant terms 
so as to make these facts occur that there is a meaning to be attached to the propositions 
which expressed them. Neither names which are neither here nor there. They have no 
status in the world of meaningless matter. If technical terms are introduced without 
the specification that they are symbols, they would carry no sense. 
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— ‘sphaya’ (wooden implement resembling a sword), ‘yupa’, ‘the sacri¬ 
ficial post), ‘casala ’ (the ring of the sacrificial post). So here also some 
in trying to interpret say, the word vrddhi is the name and ‘at’, ‘aic’are the 
bearer of the name. Others agian after referring to the rule “sici vrddhih 
pasmaipadesu” (7.2.1) give as examples of ‘vrddhi’ —a, aiand au. So we 
think those by which things are denoted are called ‘ samjna’ and those 
which are denoted are ‘samjhinah’ —the bearers of the ‘ samjhas ’. 

It is further said that even when a special topic of technical names is 
made, even then something has to be said to eliminate any doubt as to what 
is ‘samjfla’ and what is ‘ samjhin 

(To this the Varttika says)—That there is no ground of doubt between 
the name and the bearer of the name. 

(This is explained by the Bhasya as follows:)—There is no room for 
any doubt between names and those that bear names. Why? From the 
manner of the master. This manner has been explained as the usage of the 
master. 

(Here the Varttika intervenes)—The names have no structure. 

(This is explained by the Bhasya as follws)—The names have no 
structure; but those who bear the names are structural. Thus in the world 
also a lump of flesh having a particular structure is associated with the 
name ‘Devadatta’. 

(Here again the Varttika intervenes)—The name and the object 
denoted by it is distinguished by the special signs of the name. 

(Here the Bhasya interprets)—Or, rather I should say, referring to 
some particular sign, such should be the sign of this name and then one 
should attach those signs to the word ‘vrddhi’ and these signs are not to 
be attached to ‘at’ or ‘ aic ’. 

It is reasonable what is said by the manner of the master (the difference 
of the samjna and the samjhi will be intelligible). What is here unreason¬ 
able? You criticise the writer of the sutra and practically say that his sutra 
does not convey any meaning, and then you look to his manner as valid 
in doing the same thing. This is rather contradictory. Being dissatisified 
again you had introduced another way of escape, i.e the name is to be 
distinguished by the fact that it has no structure or that it has special signs. 
Now you must say what are those signs. Again it is said that in such a case 
it is unnecessary to give any names, for the ‘it’, the elisions also need not 
be described, the supplementary sounds ( anubandha ) may be associated 
with the signs of the name (samjna). We do not speak that the samjna 
should cease, but naturally the samjna or the name will after denoting the 
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object vanish and those supplementary consonants or vowels (anubandha) 
would vanish. 

This is possible no doubt, but it would not be in accordance with the 
system of Panini. Then let them remain as they are. Now it has been said 
that the topic of names is necessary for making people properly compre¬ 
hend the meaning of names. Otherwise there will be no such comprehen¬ 
sion as may be illustrated from the world. 

(The reply is)—what happens in the world does not happen in gram¬ 
mar. The master who is authority himself, with a ring of the ku§a grass in 
his hand sitting, looking towards the east in a pure and secreted place, 
composed the sutras with great effort and it is impossible that there should 
be a single alphabet meaningless, not to speak of so many sutras. What, 
if no fault can be found in his system? For this reason you must accept his 
method of designating names and those that carry them. But why should 
it be so that there should only be names and those that carry them? This 
grammar has been made for instructing correct words and you cannot 
introduce correctness of speech in this manner. It is unnecessary to 
demonstrate the correctness of these two—the name and that which is 
denoted by it. How so? The root 4 vrdhi’ has been instructed in the original 
list without any variation of meaning and the ‘ktin’ pratyaya has been 
associated with it. ‘At ’ and ‘aic’ are vowels which have been enumerated 
in the vowel list. 

(The opponent says)—may it not be suggested that this sutra had been 
formed for regulating the usage such that in the usage ‘adaic’ should 
follow vrddhi, vrddhi should not follow adaic. 98 

(The reply given by the Bhasya is)—no regulation regarding syntac¬ 
tical order is attempted here. What then? After determining each word it 
is let go for relating itself as it pleases. Thus one may say ‘ ahara ’ (bring) 
‘patram’ (the vessel), or one may say ‘ patram ahara’. 

Shall these then be regarded as ‘ ade§as’ or augments such as the word 
‘ vrddhi’ should have at and aic as adesas? (But this cannot be so). The 
augments are directed as taking in place of those that have the genitive 
case-ending. But we do not find any genitive case-ending here? (The 
opponent again repeats his contention and says)—let these be regarded 
as ‘ agamas’ in place of the word ‘vrddhi’, there should be the augments 
at and aic. 

98. The opponent suggests that the rule may have been formed for regulating the 
method of syntax in which one is allowed to say ‘ vrddhir adaic’ and not ‘adaij 
vrddhih ’ 
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(The Bhasya replies)—the augments also can only be in place of words 
marked with genitive suffix, for through other indicatory signs we do not 
find here any genitive, nor do we find any indication of an augment." 

(Again the Bhasya says)—the rule is that the two should have the same 
case-inflexion and the same relation to each other as that of a substance 
or quality. This happens in the case of the two. Of which two? Either in 
the case of the symbol and the symbolised. May it not be there that here 
the relation is that of substantive and adjective. No. The relation of the 
substantive and the adjective can hold only with reference to the objects 
that are empirically perceived. At and aic are not empirically perceived 
objects. Therefore they are related as the symbol and the symbolised. 100 

Now there is this doubt which is the sybolised and what is the symbol? 
Where is the doubt? The two have the same number of letters. Where one 
is simple that is the symbol. That which is complex is symbolised. How 
do you know this? 

(Here the Varttika intervenes)—symbolisation is for the purpose of 
making things simpler. 

(To this the Bhasya says)—is not always that symbolisation directed 
to making simple what is complex? What then? To denote the unstructural 
character also. 


99. Whenever an augment is prescribed, it is prescribed to take place with 
reference to a word in the genitive case. But there are cases as in “na yvSbhyaip 
padantabhyam" etc. (7.3.3) where an aic agamais prescribed to take place before the 
y an d v of a word and there is no indication of the prescription of this augment by any 
genitive case-ending. But in such cases it has been specially enjoined. Without such 
special injunction, as a general rule the augment takes place only in place of the 
genitive. 

100. The substance and a quality are supposed to reside in the same locus and 
therefore they are called samanadhikarana*. They have therefore the same case¬ 
ending. Others, however, think that in adjectival phrases like ‘nilam utpalam' (the 
blue lotus) the word ‘ nila’ is used to denote a quality, blue, and ‘utpala’ the class 
notion of lotus. The two are objectively in the same locus and this constitutes the 
‘samanadhikaranya'. The two views are on the question as to whether the relation of 
‘samanadhikaranya’ is a prospositional quality or quality of the objects. 

When the Bhasya used the word 'samjna and ‘ samjhin ’, the symbol and the 
symbolised, the word ‘samjhin ’ or the symbolised means the prticular word or words 
of which a samjna or name has been framed. Thus Nagesa says ‘ samjhi-padena 
samjhi-samarpakah hbdo’bhipretah'. Bhattoji also says that ‘vrddhi’ etc. are words 
denoting nothing else but themselves and they are related with words adaic etc. as the 
symbol with the symbolised—’ vrddhyadayo yatha §abdah svarupopanibandhanah 
adaic-pratyayitaih tebdaih sambandham yanti samjhibhih 
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(Here the Varttika says)—the symbol has no structure. The symbolised 
ones are structural. 

(The Bhasya says)—in the world also a lump of flesh having structure 
is given the name ‘Devadatta’. 

(Here the Varttika intervenes)—or rather the symbols are frequently 
repeated. 

(The Bhasya says)—the names are frequently repeated. Thus the word 
‘vrddhi ’ is frequently repeated, but not the words ‘at’ and ‘aic’. So 
elsewhere also the name ‘Devadatta’ is repeated, but not the lump of flesh. 

(Here the Varttika intervenes)—what is pronounced first is the sym¬ 
bolised and what is pronounced later, is the name. 

(The Bhasya says)—or, rather what is first pronounced is symbolised 
and what is pronounced next is the symbol. How so? It is only with 
reference to existing things that any action can be prescribed. Thus 
elsewhere also it is because the lump of flesh exists that the name 
‘Devadatta’ can be given to it. Why then the form “vrddhir adaic” m 

(Here the Varttika intervenes)—the form ‘ vrddhir adaic ’ has been 
chosen (the word ‘ vrddhi ’ has been pronounced first) to make it an 
auspicious sign. 

(The Bhasya says)—one may take this as the desire of the master for 
beginning his work with an auspicious word. Desiring the good of the 
readers the master used the word ‘ vrddhi ’ at the commencement as an 
auspicious rite to the great collection of grammatical dictates. The 
scriptures beginning with auspicious words find a wide currency. They 
generate heroism and produce long life so that readers may become 
prosperous. Everywhere else in grammar the symbolised is spoken first 
and the symbol is spoken later as in “adehgunah”. 

It is wrong to suggest that there should be a topic of symbols (which 
must first enumeate all the symbols) for Panini makes symbols even in the 
Eighth Book as in the rule “tasya paramamreditam" (8.1.2)— (when a 
word or a phrase is pronounced twice for chastisement or other purposes, 
the second of these words or phrases is technically called ‘amredita’). 
(According to the suggestion that there should be a separate topic denoting 
only the symbols the difficulty of such a procedure would be that) in that 
case these sutras relating to ‘ sanrijha 1 should have to be carried forth as 
‘ adhikara ’ even to this 8th Book. 

101. It has been said that the symbolised is that which is pronounced first and the 
symbol is pronounced later; but in the present case the word ‘vrddhi’ is regarded as 
a symbol. Why then it is pronounced first? 


J 
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This is much ado over nothing in a wrong place. This does not differ 
from the practice of the people in the world. Thus a person does not know 
a cow and in giving him a cow one might hold the cow by the ears or the 
bones and say ‘do not worry, here is the cow’ and the man recognised the 
cow. (And there is a recognition). 102 

(Thus the Bhasya says)—it may be that previous teachers had already 
defined this relation between symbols and symbolised, between vrddhi 
and at and aic. Here also the previous people had already established such 
a relation. By which previous people? By the teachers (i.e. the teachers 
that flourished before Panini). Since the relation has, already been 
established by the teachers, it becomes new to those to whom it is taught 
now. 

In the world also, when even an already established name is instructed 
for the first time to some people, it is done to them for the first time then. 
If others are instructed these symbolic names before, well and good, it will 
be instructed now again. 

(Here the Varttika intervenes and says)—since the words vrddhi etc., 
which are already existent, are being associated and being now known as 
a satnjha or symbol, then in this regulation of the symbol and the 
symbolised we have the form of mutual dependence ( itaretaraSraya ). 

(This is explained by the Bhasya) —it is the symbolised that is associ¬ 
ated with the symbol or the name. 103 


102. The idea is that even without the use of a word which is a symbol, people have 
a knowledge of the symbol through the popular usage. Thus no one has defined a 
particular structure and said that it should be called a cow; but when one sees that a 
person does not know a cow and goes to the cow and shows it as ‘here is the cow’ 
So symbols and names are known to people through popular usage and for that any 
definition of symbols is unnecessary. This would naturally presuppose that the words 
‘at' and ‘ec’ have been known to people by popular usage called the vrddhi, and 
therefore, they might know them from that without any such definition. This idea is 
expressed by the Bhasya as follows. 

103. Thus where it is enjoined that in the ' parasmaipada ’when there is a ‘sic ’ there 
will be ‘ vrddhi ’ (sici vrddhih parasmaipadesu —7.2.1.) one may expect that when in 
the ‘parasmaipada’ there is ‘sic’, the word ‘ vrddhi’ would be introduced there. The 
point is that when the a-kara, ai-kara and au-kara are known as vrddhi, the name and 
the vrddhi are the same and are known by a-kara, ai-kara and au-kara. One is not 
certain whether the words a-kara, ai-kara and au-kara should be introduced or the 
word vrddhi should be introduced. 










Third Ahnika 


157 


When the symbolised is known only as the object of the symbol in the 
determination of the word ‘vrddhi’ etc., we have the fallacy of mutual 
dependence, and may not, therefore, be able to say, which of these is 
definitely meant. What is the mutual dependence? 'At and 'aic’ should 
be known through its name, and it is by the name again that we know the 
'at and ‘ aic ’. This is mutual dependence. Any direction that involves 
mutual dependence, cannot be put into action. A boat that is tied with 
another, cannot save anybody. But it may be asked that many actions are 
seen performed even though they involve mutual dependence. Thus, the 
boat carries the chariot and the chariot carries the boat, but in such cases 
there is some other condition such as water or land. Thus, one may say that 
in die land the chariot carries a boat, in the water the boat carries the 
chariot. But what about a tripod? 104 

But there are at least grooves or nails to connect them. But here it is only 
a case of simple mutual dependence. 

(Here the Varttika intervenes and says)—such a relation can hold 
because of the eternity of sound. 

(The Bhasya runs as follows)—the difficulty is solved. How? Because 
the words are eternal. When the words are eternal, at, aic, etc. are given 
a particular name. The name does not create or constitute ‘adaic’. 105 

Bhasya. yadi tarhi nityah sabdah, kimartham 
sastram? 

Varttika. kimartham sastram iti cen nivartakatvat 
siddham. 


104. A tripod is three-legged depending on the other, but inspite of its mutual 
dependence, they can produce any action viz. that of carrying and holding things— 
so it is not always right to say that things mutually depending on each other cannot 
be fruitful in action. 

105. The objection of mutual dependence consisted in this that the opponent 
supposed that it is only through the name that ‘ at* and ‘aic’ are known and it is only 
through 'at' and ‘aic’ that the name is known. Each is known by the other and none 
has any separate root of existence. This opens the door for the charge of mutual 
dependence. But if words are existing eternally by themselves then the charge of 
mutual dependence falls to the ground, for then each of them has a separate root of 
existence. Thus when we have the form 'marsh ' from 'mrf, then we have 'a? from 
Y and one may naturally be in doubt as to whether this is correct. In such circum¬ 
stances the sutra enjoining vrddhi makes it clear to all that the form is correci. 
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nivartakam sastram. katham? mijir as- 
mayavisesena upadistah. tasya sarvatra mrji- 
buddhih prasakta. tatranena nivrttih kriyate, 
mrjer aknitsu pratyayesu mrji-pra-sange 
marjih sadhur bhavati iti. 

pratyekam vrddhi-guna-samjna-va- 
canam. 

(pratyekam vrddhi-guna-samjna-vacanam 
kartavyam). pratyekam vrddhi-guna-samjne 
bhavata iti vaktavyam, kim prayojanarti? 
samudaye ma bhutam iti. 

anyatra sahavacanat samudaye samjna- 
prasangah. 

anyatra saha-vacanat samudaye vrddhi- 
guna-samjnayor aprasangah. yatra icchati 
saha-bhutanam karyam karoti tatra ‘saha’- 
grahanam. tad yatha — “saha supa ”, 

(Pa. 2.1.4), “ ubhe abhyastam saha ” 

(Pa. 6.1.5) iti. 

pratyavayavam ca vakya-parisamapteh. 

pratyavayavam ca vakya-parisamaptir 
drsyate. tad yatha—devadatta-yajnadatta- 
visnumitra bhojyantam iti. na ca ucyate— 
‘pratyekam’ iti. pratyekam ca bhujih 
parisamapyate. 

nanu cayam apy asti drstantah—‘samu¬ 
daye vakyaparisamaptir’ iti. tad yatha- 
‘gargah satam dandyantam’ iti. arthinas ca 
rajano hiranyena bhavanti, na ca pratyekam 
dandayanti. 









Third Ahnika 


159 


saty etasmin drstante yadi tatra saha- 
grahanam kriyate, ihapi pratyekam iti 
vaktavyam. atha tatrantarena saha-grahanam 
sahabhutanam karyam 

bhavati, ihapi narthah pratyekam iti vacanena. 

If words were eternal, what is the good of writing this Sastral 

(Here the Varttika intervenes)—if it is questioned why then the §astra ? 
(The answer is that) the function of the Sastra is satisfied by the restrictions 
that are imposed. 

(The Bhasya explains it thus)—the sastra is prohibitive. How? The root 
‘mrji’ is offered without any adjective. So everywhere it appears to be the 
same ‘mrji’. The sastra makes the prohibitory rule that when suffixes that 
have no redundant ‘k’ and ‘n follow in place of ‘mrji’ ‘marji’ will be 
correct (by the rule ‘ mrjer-vrddhih’ 7.2.114). 

(Here the Varttika intervenes)—the ascription of the name ‘vrddhi’ 
and ‘guna’ should be made severally. 

(Here the Bhasya runs)—the names 4 vrddhi’ and ‘guna’ should apply 
severally so that it may not apply to the whole. 106 

(Here the Varttika says)— in other places since the ascription is col¬ 
lective, here the name should not be used collectively. 

(The Bhasya says)—In other cases (in places other than the ascriptions 
of ‘guna-vrddhi’) since the ascription is made exclusively collective, here 
the names 4 vrddhi ’ and ’guna’ should not be used collectively. Wherever 
the master desires that they should act collectively, he used the word 
4 saha’ or ‘together with’ Thus there are the rules “sahasupa” (2.1.4, 
i.e. 4 subanta’ word should be compounded with a 4 subanta’ word—here 
both the subantas are taken collectively and therefore the word 4 saha’ or 
together has been used), “ubhe abhyastam" saha (6.1.5; i.e. the two 
together should have the name ‘ abhyasta')} 01 

106. In the case of the ascription of vrddhi as in the sutra “mrjer vrddhih” 
(7.2.114), the vrddhi should apply to particular vowels and not to the whole ‘mrji’. 
Thus, when it is said ‘the day on which the father and mother died’ does not mean that 
the day should be such that on which both of them should die— but it is enough if any 
one of them dies. 

107. The idea is that the master whenever he intends to mean that the samjha 
should apply to two together, he uses the words ‘saha’ and 4 ubhe’ as in 2.1 .4 and 6.1.5. 
So where that device is not employed, no samjha should apply to two terms. The word 
4 vrddhi ’ should not, therefore, in absence of such a device, mean both ‘at’ and ‘aic’, 
but only severally, a-kara, ai-kara and au-kara. 
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(Here the Varttika intervenes)—becasue of the fact that a proposition 
or vakya is complete in each of its parts. 

(The Bhasya runs)— a vakya or proposition is seen to be completed in 
each of its parts. Thus in the phrase—‘let Devadatta, Yajnadatta and 
Visnumitra be fed’ — it is not said that they should be severally fed for 
the eating is completed in each one of them. But there are instances where 
a proposition is completed collectively. Thus it is said— let the Gargas be 
fined hundred rupees (here the fine is not singly, but collectively); the 
kings are in need of gold, but they do not fine each person. In this example 
that would be so, if the word ‘ saha' or together were introduced (as in 
“saha sups’'). Here also it is necessary to say that the ascription is made 
severally. But there also, without the ‘ saha ’, collective action is seen to 
take place. (In the rule “ saha supS' there is a yoga-vibhaga or splitting up 
of the rule for yielding two meanings at the same time. The word ‘ saha' 
has been put in there in order to facilitate the yoga-vibhaga , otherwise it 
was not indispensable. This shows that even without the use of the word 
"saha' collective action may take place). So here also it is not necessary 
to use the word ‘ pratyekam' or " severally'. m 


108. Kaiyata says here ‘ vrddhi-samjna tu laksye pratyekam adaicam darianat , 
i.e. the name vrddhi should apply to 'at' and 4 aic' severally and not jointly. The whole 
argument has been to prove that ‘ vrddhi' is not the name jointly of 'af and 'aic'. The 
reasons are two-fold: One, the technical reason that whenever any name applies 
jointly to two terms, the collective appellation is definitely declared by the use of the 
word 'saha' or 'togethef. This implies (i.e this is a jhapaka) that whenever such 
indicatory 'saha' is not used, the name applies, severally to 'at' and 'aic'. But this 
method is subject to criticism that indicatory 'saha' is not indispensable for appella¬ 
tions that are used jointly to indicate two terms. For this Patanjali introduces his 
second reason illustrative from popular usage, every action can apply only severally 
to two agents when he says, ‘ vakyartha' he really means ‘ padartha'. The propositional 
meaning is not indeed completed severally, but in the actual world of facts, actions 
are generally completed severally by several agents. Thus when we say let the people 
eat, then there is actually no collective eating, each person eats and,his eating 
completes his action. But there are, of course, actions like that of the enacting of a 
drama which is the result of a collective action (as noted by Kaiyata). Kaiyata also 
points out another jhapaka to justify the contention that the word 'vrddhf applies 
severally to 'at' etc. His argument is as follows: There is the Panini’s rule, "prasthe' 
vrddham akarkyadinam" (6.2.87). This rule means when 'prastha' is the last member 
of a compound and the first word is a word which not being of the class of 'karkyadi' 
does not also contain a vrddha-vowel gets an ‘ udatta' accent in the first pada. Now 
the next rule is "maladinam ca' (6.2.88) which means that 'prastha' being the last 
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Bhasya. atha kimartham akaras taparah kriyate? 

Varttika. akarasya tapara-karanarh savamartham. 

Bhasya. akarasya tapara-karanam kriyate. kim 

prayojanam? savamartham. “taparas 
tatkalasya” (Pa. 1.1.'70) iti tatkalanam 
savarnanam grahanam yatha syat. kesam? 
udattanudatta-svaritanam. 
kim ca kamam na syat? 

Varttika. bhedakatvat svarasya. 

Bhasya. bhedaka udattadayah. katham punar jnayate 

‘bhedaka udattadayah’ iti? evam hi drsyate 
loke—ya udatte kartavye anudattam karoti 
khandikopadhyayas tasmai capetam 
dadati— ‘anyat tvam karosi’ iti. 
asti prayojanam etat? kim tarhi iti. 

Varttika. bhedakatvad gunasya. 

Bhasya. bhedakatvad gunasya iti vaktavyam. 

kim prayojanam? anunasikyam nama gunas 
tad-bhinnasyapi grahanam yatha syat. kim 
ca karanam na syat? “ bhedakatvad 
gunasya.” bhedaka gunah. katham punar 
jnayate bedaka guna iti? evam hi drsyate 
loke, eko’ yam atma udakam nama, tasya 
guna-bhedad anyatvam bhavati— anyad 
idam sitam, anyad idam usnam iti. 


member of a compound and the words ‘ mala , 'Sala', etc. being the first member, the 
first vowel should be with the ‘ udatta' accent. Now, a vrddha-v owel is equivalent to 
vrddhi , and if vrddhi meant jointly ‘at’ and ‘aic’ there would be no meaning in making 
an exception in the case of 'maladi' which has only a-kara as the initial vowel. 
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nanu ca bho abhedaka api guna drsyante. 
tad yatha—devadatto mundyapi jatyapi 
sikhyapi svam akhyam na jahati. tatha balo 
yuva vrddho vatso damyo balivarda itL 
ubhayam idam gunesu uktam—bhedakah, 
abhedaka iti. kim punar atra nyayyam? 

abhedaka guna ity eva nyayyam. kuta 
etat? yad ayam— “asthi-dadhi-sakthy- 
aksnam anan udattah” (Pa. 7.1.75) ity 
udatta-grahanam karoti, taj-jnapayaty 
acaryo’ bhedaka guna iti. yadi hi bhedaka 
gunah syur udattam evoccarayet. 

yadi tarhy abhedaka gunah, anudattader 
antodattac ca yad ucyate tat svaritadeh 
svaritantac ca prapnoti. 

naisa dosah. asriyamano guno bhedako 
bhavati. tad yatha— ‘suklam alabheta’, 
‘krsnam alabheta’. tatra yah sukla alab- 
dhavye krsnam alabhate, na hi tena 
yathoktam kitam bhavati. 

asandeharthas tarhi takarah. ‘aic’ ity 
ucyamane sandehah syat—kim imau 
‘aicau’eva, ahosvid akaro’py atra nirdisyata 
iti? 

sandeha-matram etad bhavati. sarva- 
sandehesu cedam upatisthate— “vakhya- 
nato visesapratipattir na hi sandehad 
alaksanam" iti. trayanam grahanam iti 
vyakhyasyamah. anyatrapi hy ayam evam- 
jatiyakesu sandehesu na kamcid yatnam 
karoti. tad yatha— “autom§asoi” 

(Pa. 6.1.93) iti. 
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idam tarhi prayojanam— antaryatas 
trimatra-caturmatranam sthaninam trimatra- 
caturmatra adesa ma bhuvanniti. khatva 
indrah = khatvendrah, khatva udakam = 
khatvodakam, khatva Isa = khatvesa, 
khatva udha = khatvodha, khatva elaka = 
khatvailaka, khatva odanah = khatvaudanah, 
khatva aitikayanah = khatvaitikayanah. 
khatva aupagavah = khatvaupagava iti. 

atha kriyamane’pi takare kasmad eva 
trimatra-caturmatranam sthaninam trimatra- 
caturmatra adesa na bhavanti ? 

“taparas tatkalasya ” iti niyamat. 
nanu tah paro yasmat so’yam taparah. 

‘na’ ity aha. tad api paras taparah. 
yadi tad api paras taparah “rdor ap" 

(Pa. 3.3.57) iti ihaiva syat— yavah, stavah, 
lavah, pava ity atra na syat. 

naisa takarah. kas tarhi? dakarah. 
kim dakare prayojanam? 
atha kim takare? yady asandeharthas 
takarah, dakaro’pi. atha mukha-sukharthas 
takarah dakaro’pi. 

(vrddhir adaic 1 ). 

Why is a (in vrddhir adaic) associated with ta in the end? 

(Here the Varttika runs)—the akara is associated with ta as following 
it in order that vowels of the same measure ( savarna ) may be included 
within it. 

(The Bhasya runs)—the akara is made with ta following it. What for? 
For including the savarnas. By the rule “taparas tatkalasya” (1.1.70); a 
vowel is followed by ta or which follows ta will include vowels of the 
same measure and same time. Thus in the rule, “ato bhisa aif' (7.1.9); i.e 
in the case of a word ending in 'at, ‘bhis’ will be changed into ‘ais’; thus 
nara + bhisis equal to ‘narais'. This ‘at’ is one in which ‘a’ is followed by 
‘ta’ and for that reason it only includes within it the simple ‘a’ — nasal or 
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unnasal, but not the long variety as a or the pluta variety which takes a 
longer time in pronunciation. Thus, when 4 bhis’ follows 4 mala’ , the 4 bhis' 
is not changed into ‘ ais ’ (and we have malabhih), all the vowels of the 
same measure and time are accepted. Which are they? Udatta, anudatta 
and svarita. (Though the association of ta excludes the long vowels, yet 
it includes the vowels of the same time of pronunciation though they may 
differ in accent). Why should it not be so? 

(Here the Varttika intervenes)— because of the variation of the accent. 

(The Bhasya runs) — the accents like udatta etc. distinguish the same 
vowel. How do you know that accents produce such a variation? So it is 
seen in the world, that he, who pronounces a word with udatta accent with 
anudatta, receives a slap on his face from his teacher saying, “ You are 
mispronouncing it”. Is there any necessity? What is that? They produce 
qualitative difference. In the case of the nasal also there is a qualitative 
difference and this should also be included within the term ‘savarna’ 
referred to by the tapara vowel. Becasue it is the gunas that differentiate 
one from another. The gunas or qualities are separators. How do you know 
that the gunas are separators? So it is seen in the world that there is one 
substance water which on account of its difference in quality appears as 
different. This is cold, is something different, and this is not and is 
something different. But there are qualities which do not differentiate. 
Thus the same Devadatta with a shaven head, or with a tuft of hair, or with 
long-plaited hair does not lose his own name. So also the calf, the heifer 
and the bull are the same though they differ in age as too young, young and 
old. 

Both have been affirmed of the qualities. Some say they are separators, 
some say they are not. What is correct? It is correct to say they are not 
separators. Why so? That this “asthi-dadhi-sakthy-aksnam anan udattah” 
(7.1.75, the augment anan with an udatta accent is prescribed to come after 
the words ‘asthi’(bone), ‘ dadhi ’ (curd), sakthi (strength) and ‘ aksi' (eye) 
in case-endings beginning with a vowel from the third case-ending 
onwards to all the other case-endings). Here the word ‘ udatta ’ has been 
specifically mentioned in this sutra; by this the master indicates that the 
gunas i.e. the qualities (of accent etc.) cannot distinguish or differentiate. 
If these gunas could differentiate (instead of mentioning the word ‘udatta ’, 
the master would have pronounced the word as ‘ udatta . 109 

109. The point raised is as follows: whenever a vowel is pronounced, it has to be 
pronounced with an accent. The question is whether such an accentuation has 
produced any such difference in the vowel that it can be distinguished from other 
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If then the qualities cannot distinguish, then whatever has been 
prescribed about words having the anudatta accent or with an antodatta 
accent, should apply also to those that have an initial svarita or concluding 
svarita accent. This is no criticism. For when definitely declared, the 
qualities can distinguish. Thus, when it is advised that one should 

vowels or from the same vowel of other varieties. Thus when one says a, he has 
distinguished it from its other variety a; so when one has pronounced /, he has 
distinguished it from its short variety i; but one pronounces an udatta accent and that 
accentuation does not so distinguish the vowel as to make it a recognisable variety. 
For this reason instead of pronouncing the anan in the rule 7.1.75 with an udatta 
accent, the master uses the word ‘ udatta ' for definitely distinguishing this particular 
'anan'. From this indication it appears that accentual differentiation does not differ¬ 

entiate the individuality of a vowel. Another point is raised here. There is a rule “hano 
vadha linf' (2.4.42), i.e. the root 'ban' becomes * * * 4 vadha ' when ' ardhadhatuka' 
suffixes of ‘lid ’follow, the augment ‘ vadha ’ends with the vowel a but this a is elided. 
But though it is elided, it is regarded as existent for purposes of 'guna-vrddhi'. Thus 
there is no optional vrddhi here by the rule “ato halader laghoh" (7.2.7) which means 
that when a 'sic' with an 'it agama' follows in parasmaipada , then a root beginning 
with a consonant and ending in akara, should have vrddhi optionally— as ‘ akanit ’, 
'akanit'. For the purpose of this rule by the ' sthanivadbhavah' - maxim the agama 
' vadha ’ is regarded as ending in a, though its a is elided. The maxim of ‘ sthanivadbhava ’ 
is derived from the rule 1.1.56 which declares that 'ade§a' should be regarded as 
having the same functions as that in place of which it has occurred. 

Now an accent of the ' sthani vadbhava' rule, 'vadha' means associated with an 
4 anudatta ’ accent and the 'agama' of it being prohibited thereby, there occurs a 
difficulty that no 'it' augment can be advised, and this would render the derivation of 
4 akanit ' impossible. For this purpose it has been said that here the 4 vadha ' should be 
regarded as udatta. We know that by the rule "ekaca upadete anudattat " (7.2.10 , i.e. 
a root having one vowel only in the original list should be regarded as anudatta and 
there should be no //-augment after that), there ought not to be any 4 it-agama ’ after 
4 ban ' which is a one-vowel verb and therefore anudatta. 4 Vadha ’ being an 'ade§a' in 
place of 4 han ' is anudatta ' by the 4 sthani vadbhava ’maxim, therefore it could not get 
'if' after it by the present rule 7.2.19; but still without it we cannot have the form 

4 akanit '. Therefore 4 vadha ’ has to be regarded as 4 udatta ’ by special declaration. Here 
also we find that when a vowel is pronounced as anudatta y it cannot differentiate itself 
as such, and when it is to be rendered udatta , it has to be specifically mentioned. The 
same rule applies to the nasal, i.e. nasality also cannot distinguish a vowel by itself, 
but has to be specifically mentioned. Thus by the rule "uhah" (1.1.17) and "S' (1.1.18) 
it is declared that the vowels included in 4 uh' should be regarded as being nasal. Thus, 
nasality cannot differentiate a vowel merely by pronounciation. It has to be declared 
separately. So also it is asked in the rule 7.2.10— which mono-vowelic root is 
anudatta ? The reply is — those that have been so pronounced by the master. How to 
know which have been so pronounced by the master? These have been separately 
shown or collected in the verse list ( karika) of roots to which 4 anit' is prohibited. 
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immolate the white cow or that one should immolate the black cow, one 
behaves otherwise, that is when the white is to be killed, he kills the black, 
he does not behave in the proper manner. The fa-kara is thus inserted for 
removing the doubt. In the case of ‘aic’ there is the doubt whether ‘ aic’ 
means only ai and au or whether it includes the a-sound also. This is a mere 
doubt. In all cases of doubt the principle is that the special meaning can 
be obtained only by the interpretation and a sutra should not be left as 
meaningless because there is any doubt. In other places' also in similar 
cases of doubt no further effort is made, as in the case of the rule 
“automhsoh” (6.1.93, i.e. when ‘am’ and ‘ §as’ follow a word ending in 
‘au’, should have the vowel a in place of au and the vowel following it — 
here also there may be a doubt as to whether ‘ au ’ is composed of a and au, 
but no attempt has been made in the sutras to remove the doubt. For this 
reason it should be noted that for such cases of doubt one should look to 
the traditional interpretation only. 110 

This is then the purpose. On account of proximity it might have been 
expected that the augments, that occur in place of vowels having three 
measures or four measures ( trimatra or caturmatra) should be of the same 
measure. But, that this should not be so. Thus— khatva + indra = 
khatvendra; khatva + udakam = khatvodakam; khatva + isa = khatvesa; 
khatva + udha = khatvodha; khatva + elaka = khatvailaka; khatva + 
odanah=khatvaudanah; khatva + aitikayanah = khatvaitikayanah; khatva 
+ aupagavah = khatvaupagavah. (These are instances of euphonic com¬ 
binations between khatva and the different words beginning with i in Indra 
(god) u in udaka (water), / in isa (a pole), long uin udha (borne), e in Elaka 
(the name of a woman) o in odana food), ai in Aitikayana (the son of 


110. It is thus seen that the insertion of ta cannot be for the removal of any doubt. 
We have seen that the first alternative interpretation offered was that ta has been 
associated with a in order that a may include vowels of the same measure, i.e. vowels 
having the same time, but differing in accentuation and nasalisation. The discussion 
proves that accentuation and nasalisation are not distinctive marks of vowels and that 
in case where such distinctions are intended, it has to be specifically mentioned. This 
alternative explanation therefore for the association of ta fails. The other alternative 
interpretation is that ta stands as barrier between a and aic and it shows that the aic does 
not contain within it a. But the ta could not have been associated for the removal of 
such doubts, for in similar cases as in 6.1.33 there might have been a similar doubt, 
but the master is quite indifferent to this. Such doubts are to be removed through 
traditional interpretations and now a third alternative is proposed as the Bhasya, that 
follows, would show. 
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etikayana), au in A upagava (the son of upagava). The point raised here in 
this— an ‘aic’ would mean ai and au and these may be of three measures 
or four measures, but the putting of aic after the ‘ta’ or ‘a ’ shows that in 
this context the aic after should be of two matras, and not of three or four, 
and incidentally this is to be regarded as an exception that though 
generally an augment vowel has the same measure as that in place of 
which it occurs, yet in these cases an augment in place of a vowel with 
three or four measures should not be of three or four measures). 

Well then even when takara is associated, why should not an agama 
occurring in the place of a vowel having three or four matras should not 
have three or four matras by the rule “taparas tat-kalasya ” (1.1 . 70 ). Now 
what does * tapara’ mean? That which has ta after it. No, that is not the only 
meaning. It also means that which is preceded by ta or that which follows 
ta. If it is to mean that which follows ta, then by the rule “ fdor ap ” ( 3 . 3 . 57 , 
a root ending in ror u should have the suffix ‘ap’) we should have only 
‘yavah’ (barley), stavah (hymn), but not ‘lavah’ and ‘pavah’. in 

Here the vowel short u is after la and not ta. What is the necessity of 
da? Well then, what is the necessity of ta' ? If ta is for the removal of doubts, 
so may also the da. If ta is for the facility of pronounciation, so may also 
be da. 

Panini. iko gunav rddhi 1.1.3. 

The ‘guna 9 and the ‘ vrddhi 9 will take place in place of 'ik 9 . Here ‘ ikah 9 
in the sixth case and the meaning of the sixth case in a sutra is given in the 
rule ‘ sasthi sthaneyoga 9 (1.1.9). That sutra as well as the present one are 
‘ paribhasa 9 sutras or general maxims, 'guna 9 and 4 vrddhi 9 can take place 
only with reference to 4 ik ’, (i, u, r, I) and no other word. The rule 1.1.49 
determining the meaning of the sixth case means that in place when 
something is directed to take place with reference to words in the sixth 
case, then the meaning will be that whatever is directed to take place will 
occur in place of that which has the sixth case. Therefore when 'guna 9 and 
'vrddhi 9 are directed they are to occur in place of i, u f r,}. 

111. The words ‘ lavah ’ and ‘pava/i’ have to be formed from the roots 4 lu and ‘pu’ 
respectively. Now in “rdorap” the u is preceded by ‘ta’ and therefore it ought to 
include only the vowels of the same measure, i.e. vowels of the short variety and 
therefore we can have by this rule the ‘ap’ suffix to verbs ending in short u, but not 
verbs ending long u. How can we then have words like ‘iava* and ‘pava’ which are 
formed by ‘ap’ being added to roots ending in long vowels? 
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Bhasya. 

Varttika. 

Bhasya. 


ig-grahanam kimartham? 

ig-grahanam at-sandhyaksara-vyan- 
j ana-nivrtty artham. 

ig-grahanam kriyate. kim prayojanam ? 
akara-nivrttyartham sandhyaksara-ni- 
vrttyartham vyanjana-nivrttyartham ca. 

akara-nivrttyartham tavat—‘yata, ‘vata. 
akarasya gunah prapnoti. ig-grahanan na 
bhavati. 

sandhyaksara-nivrttyartham—‘ glay ati ’, 
‘mlayati’. sandhyaksarasya gunah prapnoti. 
ig-grahanan na bhavati. 

vyanjana-nivrttyartham—‘umbhita’, 
‘umbhitum’, ‘umbhitavyam’. vyanjanasya 
gunah prapnoti. ig-grahanan na bhavati. 

akara-nivrttyarthena tavan narthah. 
acarya-pravrttir jnapayati—‘nakarasya guno 
bhavati’ iti yad ayam— “ato’nupasarge kah” 
iti kakaram anubandham karoti. katham 
krtva jnapakam? kit-karana etat prayojanam 
— ‘kiti’ ityakaralopo yatha syat.yadi ca 
akarasya gunah syat kitkaranam anarthakam 
syat. gune krte dvayor akarayoh pararupena 
siddham rupam syat— ‘godah’, ‘kambala- 
dah’ iti. pasyati tv acaryo—‘nakarasya 
guno bhavati’ iti, tatah kakaram anubandham 
karoti. 

sandhyaksara-nivrittyarthenapi narthah. 
upadesa-samarthyat sandhyaksarasya guno 
na bhavati. 

vyanjana-nivrttyarthenapi narthah. acarya- 
pravrttir jnapayati— ‘na vyanjanasya guno 
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bhavati’ iti, yad ay am janer dam sasti. 
katham krtva jnapakam? dit-karana etat 
prayojanam—‘diti’ iti ti-lopo yatha syat. 
yadi vyanjanasya gunah syad dit-karanam 
anarthakam syat. gune krte trayanam 
akaranam para-rupena siddham rupam 
syat—’upasarajah’, ‘mandurajah’ iti. 
pa^yati tv acaryo—‘na vyanjanasya guno 
bhavati’ iti. tato janer dam sasti. 

naitani santi jnapakani. yat tavad ucyate— 
‘kit-karanam jnapakam nakarasya guno 
bhavati’ iti. uttarartham etat syat—“ tunda- 
sokayoh parimrjapanudoh” iti. yat tarhi 
“gapostak” ity ananyartham kakaram anu- 
bandham karoti. 

yad api ucyate— ‘upadesa-samarthyat 
sandhyaksarasya guno na bhavati’ iti. 
yadi yad yat sandhyaksarasya prapnoti tat 
tad upade§a-samarthyad badhyate, ayadayo’ 
pi tarhi na prapnuvanti. 

naisa dosah. yam vidhim praty upade§o’- 
narthakah sa vidhir badhyate. yasya tu 
vidher nimittam eva, nasau badhyate. gunam 
ca praty upadeso ’narthakah. ayadinam punar 
nimittam eva. 

yad apy ucyate—janer da-vacanam 
jnapakam, na vyanjanasya guno bhavati’ iti. 
siddhe vidhir arabhyamano jnapakartho 
bhavati. na ca janer gunena siddhyati. kuto 
hy etat—‘janer guna ucyamano’karo bha¬ 
vati, na punar ekaro va syad okaro va’ iti? 

antaryato ’rdhamatrikasy a vy anj anasy a 
matriko’karo bhavisyati. 
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evam apy anunasikah prapnoti. 
pararupena suddho bhavisyati. evam tarhi 
gamer apy ayam do vaktavyah. garnet ca 
guna ucyamana antaryata okarah prapnoti. 
tasmad ig-grahanam kartavyam. 

Why does the sutra speak of ‘ik’l 

(Here the Vaittika says)— ‘ik’ has been taken to secure that no 
gunavrddhi can occur in place of ‘at’, a euphonic vowel or a consonant. 

(The Bhasya runs)— if the ‘ik’ is taken what for ? For prohibiting a, an 
euphonic vowel or consonant. For prohibiting a, such as ‘yata,' vatzT, the 
guna should have taken place in place of a, but since it is said that guna 
and vrddhi can occur only in place of ‘ik’ no guna occurs in place of ‘a ’. m 

For prohibiting the euphonic vowels—‘ glayati’, ‘mlayati’ theeuphonic 
vowels of ‘ glai ’ and ‘ mlai’ could have guna in the above cases; but, since 
there can be no guna to any vowel i, u, r, 1, that does not occur. For 
prohibiting the consonants as in ‘ umbhita’, ‘umbhitum’, and 
‘ umbhitavyam’ guna could have occurred in the place of the consonant, 
but it does not, because of speaking of ‘ik’ only in the sutra. In opposing 
the above preliminary thesis, as to the explanation as to why ‘ik’ has been 
spoken of in the sutra, the Bhasya runs as follows:— It is not for the sake 
of prohibiting akara. The intention of the master shows that guna cannot 
occur in place of a, because in the rule “ato’nupasarge kah” (3.2.3; i.e. 
roots ending in a having no upasarga and having a karma to it will take 
the suffix ‘ka’ in place of suffix ‘an’). How does it indicate anything? 
Because the suffix has been made to contain a’ka’l How does it then serve 
the purpose? So that by the rule “ato lopah id ca” (6.4.64; when suffixes 
with redundant ‘ka’ and ‘h’ follow, the a of the root should be elided) it 
should not have been arranged that for securing the elision of the a, a suffix 
with a ka-reduhdant is to follow. If any guna could occur in place of a, then 
the elision through a suffix with redundant ‘ka’ would be unnecessary, for 
once the a, is changed into a by guna, the a of the root and of the suffix 
could very well get changed into ‘akara’ (like words of the ‘karkandhu’ 

112. If ardhadhatuka suffix follows, there is general direction for vrddhi. There is 
a special rule “ato lopah” (6.4.48) which directs the elision of a, the short sound. The 
long sound a of the root ‘ya ’ or ‘ va ’ could then have undergone guna or vrddhi as 
the case may have been, had it not been for the fact that guna cannot occur in place 
of any other vowel than i," u, r, 1. 
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list) and we could have the forms ‘ godah’ and ‘ kambaladah’. By this the 
master indicates that there should be no guna in place of a ; for this reason 
he prescribes a suffix with a redundant ‘ka’ for the elision of a of the roots 
ending in a. 

Ik has not also been taken for prohibiting guna to euphonic vowels. By 
force of the original introduction the euphonic vowels would not suffer 
any guna. (As Nagesa says the ‘in’ and ‘aic’ have been definitely declared 
to retain the specific character and therefore they cannot have guna in then- 
case). It is not also for prohibiting the consonants, for the manner of the 
master shows that in place of the consonants there cannot be any guna. 
This is done when he advises da-suffix to ‘ jana’. How does this indicate 
it? By virtue of the redundant ‘da’ by the rule “teh” (6.4.143). It has been 
prescribed that the ‘£f of a ‘ bha’ should be elided when a suffix with a da- 
redundant should follow. 113 If guna could occur in place of a consonant, 
the provision of the suffix with the da-redundant will be unnecessary. For, 
if guna was advised then the three ‘a’ s could have combined to form an 
a and that would have served the purpose. In forming such words as 
‘ upasarajah’ (a calf bom at the first pregnancy of the cow), ‘ mandurajah ’ 
(insect bom in a mat), the master wishes to indicate that no guna should 
occur in place of consonants. For this purpose he advises the rule “janer 
dah” (3.2.97; when a word in the 7th case precedes, then the root ‘jana’ 
should have ‘da’ as its suffix). These are not indicatory illustrations— that 
it is said that by advising a suffix with redundant-kit is to indicate that no 
guna will occur in place of a. It has a future utility in the rule “tunda- 
iokayohparimrjapanudoh” (3.2.5; when the words ‘ tunda’ and ‘§oka’ in 
the accusative case are associated with the roots ‘ parimrja’ and ‘ apanuda ’, 
then they will take the ka-suffix). 114 

There is however the rule “gapostak” (3.2.8, i.e the root ‘ga’ and ‘pa’ 
with an accusative case in association with it and bearing no ‘upasarga’ 
will take the suffix ‘ tak ’, e.g. ‘ samagah’, ‘surapah’). Where the redundant 


113. ‘Ti’ means a part of a word commencing with the last vowel. 

114. ‘Tunda’ means a protuberent belly and ‘tunda-parimija’ is one who is in the 
habit of strolling his belly. 

The k-suffix was introduced in the above rule 3.2.5 and not so much for ordinary 
akaranta roots. If it was introduced only for akaranta roots, then the contention that 
it was indicatory to the fact that Panini had already shown that there will be no guna 
in place of a. 
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ka of the suffix may be regarded as demonstrating the same purpose (viz. 
that Panini indicates that there will no guna in place of a). It has been said 
that by force of the original instructions, the guna, does not occur in place 
of euphonic vowels. 

(To this the reply is)—that if by force of the original instruction, such 
a rule applies to the euphonic vowels, then it ought to apply in-the case of 
‘ay’, av’, etc., (i.e. ai, au, etc. are always to remain as ai, au and ought not 
to be transformed into ay, av). This is no criticism. The rule with reference 
to which the original instructions would be regarded meaningless, would 
be negated. But where it becomes the occasion of the rules, it cannot be 
negated. With reference to guna the original instructions become mean¬ 
ingless, but with reference to ‘ay’, etc. it is the occasion. 115 Why so? 

Where is it said ‘jana ’ will have guna ? We do not know whether there 
would be a-kara, e-kara or o-kara. Well then (the reply is) on account of 
the rule of proximity in place of the consonant of half measure we may 
have the a of a single measure. Well, again this a may be nasal one. Even 
if it be a nasal one by its assumption of the form of the succeeding vowel 
( pararupa ), the form will justify it. 116 

Well, then the ‘da’ has been advised also to the rule ‘garni’, that there 
should be guna in the place of ‘garni’ then ‘ okara ’ will be more pro- 
mixmate and therefore the desired form will not be possible. For this 
reason it is necessary that sutra should speak of ‘ik’. nl 


115. It is on the occasion of ‘ai’ that it becomes changed into ‘ay’ and therefore 
this rule cannot be negated. It is urged that the rule “janerdah ”is indicatory that guna 
cannot occur in the place of a consonant. When the rule is already known there is a 
further enumeration of it. It would mean that such an enumeration must have some 
special indication. It is not enough here to say that the root ‘jana ’ should have guna. 

116. The rule of proximity is “sthane ’ntaratamah" (1.1.50) when there is a doubt 
as to which of the many possible ones any particular one is to take place on a particular 
occasion, the rule of proximity i.e., that which is nearest in the articulating effort (to 
that in whose place it is to occur) will take the role of precedence. 

117. In actuality there is no such rule as “gamer dah”, but there is a rule 
“saptamyam janer dah” (3.2.97) and thereafter the other rule “anyesvapi 
drSyate'X 3.2.101) and another Varttika rule ‘anyatrapidrfyate ’in association with the 
sutra “antatyantadhva-dura-para-sarvanantesu dah ”(3.2.48) by which you may have 
‘ da’ to ‘gama’. The substance of the discussion then is that by prescribing a suffix with 
a redundant 'da' Panini does not indicate any particualr intention as suggested by the 
opponent. 
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Bhasya. 

Varttika. 

Bhasya. 


Varttika. 

Bhasya. 

Varttika. 

Bhasya 

Varttika. 

Bhasya. 


yadi ig-grahanam kriyate, ‘dyauh’, ‘panthah’, 
‘sah\ ‘imam’ iti, ete api ikah prapnuvanti. 

samjnaya vidhane niyamah. 

samjnaya ye vidhiyante tesu niyamah. 
kim vaktavyam etat? 
nahi. katham anucyamanam gamsyate? 
guna-vrddhi-grahana-samarthyat. 

katham punar antarena guna-vrddhi- 
grahanam iko guna-vrddhi syatam? 

prakrtam guna-vrddhi-grahanam anuvar- 
tate. kva prakrtam? “vrddhir adaij ”, “adeh 
gunah” iti. 

yadi tad anuvartate ‘adenguno vrddhis ca’ 
ity adenam vrddhi-samjna’pi prapnoti. 

sambandham anuvartisyate. 

sambandham anuvartisyate “vrddhir adaic”, 
“aden gunah ” iti vrddhir adaic. tatah—“ iko 
guna-vrddht' iti. guna-vrddhi-grahanam 
anuvartate, adaij-aden-grahanam nivrttam. 

mandukagatay o ’ dhikarah. 

athava mandukagatayo’dhikarah. yatha 
manduka utplutyotplutya gacchanti tadvad 
adhikarah. 

ekayogo va. 

athava ekayogah karisyate— “vrddhir 
adaijadeh gunah". tatah “iko gunavrddhr iti. 
na caikayoge’nuvrttir bhavati. 

athava—“anyavacanac cakarakaranac ca 
prakrtapavado vijnayate, yathotsargena 
prasaktasyapavado badhako bhavati.” 
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Varttika. 


Bhasya. 


anyasyah samjnaya vacanac cakarasya 
canukarsanarthasya akaranat prakrtaya 
vrddhi-samjnaya gunasamjna badhika bha- 
visyati, yatha utsargena prasaktasyapavado 
badhako bhavati. 

athava vaksyaty etat— “anuvartante ca 
nama vidhayah. na canuvartanad eva 
bhavanti. kim tarhi? yatnad bhavanti” iti. 

athava ubhayam nivrttam. tad apeksi- 
syamahe. 

kim punar ayam alo’ntya§esah, ahosvid 
alo’ntyapavadah? 

katham ca ayam tac-chesah syat, katham 
va tad-apavadah? 

yady ekam vakyam—tac cedam ca, ‘alo’- 
ntyasya vidhayo bhavanti’. “iko guna- 
vrddhi, alo’ntyasya ” iti. tato’yam tac-chesah. 
atha nanavakyam—taccedam ca, alo’ntyasya 
vidhayo bhavanti. “iko guna-vrddhi, an- 
tyasya canantasya ca” iti. tato’yam tada- 
pavadah. 

kas catra visesah? 

vrddhi-gunav alo’ntyasyeti cen midi- 
mrji-puganta-laghupadharcchi-drsi- 
ksipra- ksudresv ig-grahanam. 

vrddhi-gunau alon’tyasyeti cen midi-mrji- 
puganta-laghupadharcchi-drsi-ksipra- 
ksudresv ig-grahanam kartavyam. 

“midergunah” (Pa. 7.3.82), “ika iti 
vaktavyam” anantyatvad hi na prapnoti. 
“mrjer vrddhih ” (Pa. 7.2.114) “ika iti 
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Varttika. 

Bhasya. 


vaktavyam”, anantyatvad hi na prapnoti. 

“ puganta-laghupadhasya gunah'\Pa. 7.3.86), 
“ika iti vaktavyam” anantyatvad hi na 
prapnoti. 

rccher liti gunah, “ika iti vaktavym” 
anantyatvad hi na prapnoti. 

“rdrso’higunah”(Pa. 7.4.16),.“ika iti 
vaktavyam”, anantyatvad hi na prapnoti. 

ksipra-ksudrayor gunah, “ika iti 
vaktavyam”, anantyatvad hi na prapnoti. 

sarvadesaprasangas canigantasya. 

sarvadesascaguno’ nigantasya prapnoti. ‘yata’, 
‘vata’. kim karnam? “ alo’ntyasya” iti sasthi 
caiva hy antyam ikam upasamkranta. angasya 
iti ca sthanasasthi. tad yad idanim anigantam 
angam tasya gunah sarvadesah prapnoti. 

naisa dosah, yathaiva hy alo’ntyasya iti 
sasthi antyam ikam upasamkranta, evam 
angasya ity api sthana-sasthi. tad yad idanim 
anigantam angam tatra sasthy eva nasti kuto 
gunah, kutah sarvadesah? 

evam tarhi nayam dosa-samuccayah. kim 
tarhi? purvapekso’yam dosah. hy arthe 
cayam ‘cah’ pathitah— “midi-mrji-puganta- 
laghupa dha -rcchi-drsi -ksipra -ks udres v 
ig-grahnam sarvadesa-prasango hy aniganta- 
sya ” iti. mider gunah, ‘ika’ iti vacanad an- 
tyasya na, “a/o ’ ntyasya ” iti vacanad iko na. 
ucyate ca gunah. sa sarvadesah prapnoti, 
evam sarvatra. 

astu tarhi tadapavadah. 
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Varttika. 


Bhasya. 


Varttika. 


inmatrasyeti cej jusisarvadhatukar- 
dhadhatuka-hrasvadyorgunesvanantya- 
pratisedhah. 

in-matrasya iti cej jusi-sarvadhatukardha- 
dhatuka-hrasvadyor gunesu anantya- 
pratisedho vaktavyah. 

jusi gunah—sa yatheha bhavati— 
‘ajuhavuh’, ‘abibhayuh’, iti. evam— 
‘anenijuh’, ‘paryavevisuh’, atrapi prapnoti. 

sarvadhatukardhadhatukayor gunah—sa 
yatheha bhavati— ‘karta’, ‘harta’, ‘nayati’, 
‘tarati’ iti. evam—‘Ihita’, ‘ihitum’, ‘ihita- 
vyam’— ity atrapi prapnoti. 

hrasvasya gunah—sa yatheha bhavati— 
‘he agne’, ‘he vayo’ iti. evam ‘he agnicit’, 

‘he somasut’ ityatrapi prapnoti. 

jasi gunah—sa yatheha bhavati— ‘agnayo 
vayavah’ iti. evam ‘agnicitah somasutah’ ity 
atrapi prapnoti. 

rtoni-sarvanamasthanayor gunah — sa 
yatheha bhavati— ‘kartari, kartarau, 
kartarah’ iti, evam ‘sukrti, sukrtau, sukrtah’ 
ity atrapi prapnoti. 

ghemiti gunah — sa yatheha bhavati— 
‘agnaye’, ‘vayave’ iti, evam ‘agnicite so- 
masute’ ity atrapi prapnoti. 

or gunah—sa yatheha bhavati— 
‘babhravyo mandavyah’ iti. evam ‘susrut- 
sausrutah’ ity atrapi prapnoti. 
naisa dosah. 

puganta-laghupadha-grahanam anan- 
tya-niyamartham. 
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Bhasya. 


Varttika. 

Bhasya. 


puganta-laghupadha-grahanam anantya- 
niyamartham bhavisyati—puganta-laghu- 
padhasyaiva anantasya, nanyasya anantya- 
sya iti. 

prakrtasyaiva niyamah syat. kim ca 
prakrtam? “ sarvadhatukardhadhatukayoh” 
iti. tena bhaved iha niyaman na syat— 
‘ihita’, ‘ihitum’, ‘ihitavyam’ iti. hrasvadyor 
gunas tvaniyatah, so’nantyasyapi prapnoti. 

athapy evam niyamah syat— puganta- 
laghupadhasya sarvadhatukardhadhatukayor 
eveti. evam api sarvadhatukardhadhatu¬ 
kayor guno’niyatah so’nantyasyapi prapnoti 
— ‘ihita’, ihitum’, ‘ihitavyam’ iti. 

athapy ubhayato niyamah syat— puganta- 
laghupadhasyaiva sarvadhatukardhadhatu- 
kayoh sarvadhatukardhadhatukayor eva 
puganta-laghupadhasya iti. evam apy ayam 
jusiguno’niyatah so’nantyasyapi prapnoti—, 
‘anenijuh’, ‘paryavevisuh’ iti. 

evam tarhi—nayam tacchesah, napi tad- 
apavadah. anyad evedam paribhasantaram 
asambaddham anaya paribhasaya. 

paribhasantaram iti ca matva krostriyah 
pathanti— 

niyamad iko guna-vrddhi bhavato 
vipratisedhena. 

iti. yadi cayam tacchesah syat tenaiva tasya- 
yukto vipratisedhah. athapi tad-apavadah, 
utsargapavadayor apy ayukto vipratisedhah. 
tatra niyamasyavakasah— “rajnah ka ca” 

(Pa. 4.2.140) rajakiyam. “ikoguna-vrddhi” 
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ity asyavakasah— ‘cayanam’, ‘cayako’, 
‘lavanam’, ‘lavakah’ iti. ihobhayam 
prapnoti—‘medyati’, marsti’ — iti, “iko 
guna-vrddhr ity etad bhavati vipratise- 
dhena. 

naisa yukto vipratisedhah. “vipratisedhe 
param ” (Pa. 1.4.2) ity ucyate. purvas cayam 
yogah, paro niyamah. 

ista-vaci para-sabdah. vipratisedhe param 
yad istam tad bhavati iti. 

evam apy ayukto vipratisedhah. dvikarya- 
yogo hi vipratisedhah. na catraiko dvikarya- 
yuktah. 

navasyam dvikarya-yoga eva vipratise¬ 
dhah. kim tarhi? asambhavo’ pi. sa castya- 
trasambhavah. ko’ savasambhavah? iha 
tavad—‘vrksebhyah’, ‘plaksebhyah’, iti. 
ekah sthani, dvav adesau, na casti sambhavo 
yad ekasya sthanino dvav adesau syatam. 
ihedanim ‘medyati, medyatah, medyanti’ iti 
dvau sthaninau, eka adesah na casti sam- 
bhavah—dvayoh sthaninor eka adesah syad 
ity eso’ sambhavah. saty etasminn 
asambhave yukto vipratisedhah. 

evam apy ayukto vipratisedhah. dvayor hi 
savakasayoh samavasthitayor vipratisedho 
bhavati. anavakasas cayam yogah. 

nanu ca— idanim eva asyavakasah pra- 
klptah— ‘cayanam, cayako’, ‘lavanam, 
lavakah’ iti? 

atrapi niyamah prapnoti. naprapte 
niyamo’yam yoga arabhyate. yavata ca 
naprapte niyamo’yam yoga arabhyate, tatas 
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tasyapavado’yam yogo bhavati. utsargapa- 
vadayosca ayukto vipratisedhah. athapi 
kathamcit “iko guna vrddhT' ity asyavakasah 
syat. evam api yatheha vipratisedhadiko 
guno bhavati ‘medyati medyatah, medyanti’ 
iti, evam ihapi syat—‘anenijuh’, 
‘paryavevisuh’ iti. 

evam tarhi—vrddhir bhavati guno bhavati 
iti yatra bruyad ‘ikah’ ity etat tatropasthitam 
drastavyam. kim krtam bhavati? dvitiya 
sasthi pradurbhavyate. tatra kamacarah— 
grhyamanena vekam viSesayitum, ika va 
grhyamanam. yavata kamacarah, iha tavan 
midi-mrji-pugantalaghupadharcchi-drsi- 
ksipra-ksudresu grhyamanam anekam 
visesayisyamah—etesam ya ig iti. 
ihedanim jusi-sarvadhatukardhadhatuka-hra- 
svadyor gunesvika grhyamanam visesa¬ 
yisyamah—etesam guno bhavati, ‘ikah’ 
igantanam iti. 

athava sarvatraivatra sthani nirdisyate. iha 
tavan mider ity avibhaktiko nirdesah —mid 
eh mider iti. athava sasthisamaso bhavi- 
syati—mida ih midih mider iti. 

pugantalaghupadhasyeti. naivam vijna- 
yate—pugantangasya laghupadhasya ca iti. 
katham tarhi? puki antah pugantah, laghvi 
upadha lughupadha, pugantas ca laghupadha 
ca pugantalaghupadham, puganta-laghup- 
adhasya iti. avasyam caitad eva vijneyam, 
angavisesane satiha prasajyeta—‘bhinatti’, 
‘chinatti’ iti. 
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Varttika. 

Bhasya. 


Varttika. 


rccher api prasjstanirdeso’yam —rcchati r 
r rtam = “ rcchatyftam ” (Pa. 7.4.11) iti. drser 
api yoga-vibhagah karisyate—“urarii gunah” 
uh ani guno bhavati. tato “drseh” drses cani 
guno bhavati. ur ity eva. 

ksipra-ksudrayor api—“yanadiparam 
gunah” itlyata siddham. so’yam evam 
siddhe sati yat purva-grahanam karoti 
tasyaitat prayojanam—iko yatha syad aniko 
ma bhud iti. 

atha vrddhi-grahanam kimartharn? 
kim visesena vrddhi-grahanam codyate, 
na punar guna-grahanam api. yadi kimcid 
guna-grahanasya prayojanam asti, vrddhi- 
grahanasyapi tad bhavitum arhati. 
ko va visesah? 

ayam asti visesah. gunavidhau na kvacit 
sthanl nirdisyate. tatravasyam sthaninirde- 
sartham guna-grahanam kartavyam. vrddhi- 
vidhau punah sarvatraiva sthani nirdisyate 
—“aeon nitr (Pa. 7.2.115), “ata upadhayah” 
(Pa. 7.2.116), “taddhitesvacam adeh” (Pa. 
7.2.117) iti. 
ata uttaram pathati— 

vrddhi-grahanam uttaratham. 

vrddhigrahanam kriyate. kimartharn? utta- 
rartham “ knitf\Pa'. 1.1.5) iti pratisedham 
vaksyati. sa vrddher api yatha syat. 

kas cedanim knit-pratyayesu vrddheh 
prasangah. yavata “ nnitP(Pa. 7.2.115) ity 
ucyate? 

tac ca mrjyartham. 
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Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 


mrjer vrddhir avisesenocyate, sa kniti ma 
bhut, ‘mrstah’ ‘mrstavan’ iti. 

ihartham capi. 

ihartham capi mrjyartham vrddhi-grahanam 
kartavyam. mrjer vrddhir avisesenocyate, 
seko yatha syad, aniko ma bhud iti. 

mrjyartham iti ced yoga-vibhagat sid- 
dham. 

mrjyartham iti ced yoga-vibhagah kari- 
syate— “mrjer vrddhir acah”. tatah —“hnitr 
niti niti ca vrddhir bhavati. ‘acah’ ity eva. 

yady aco vrddhir ucyate —‘nyamart’ 
ato’pi vrddhih prapnoti. 

ati coktam. 

kim uktam? “anantya-vikare”, “antya- 
sadesasya karyam bhavati” iti. 

vrddhipratisedhanupapattis tv ik-pra- 
karanat [tasmad iglaksana vrddhih]. 

vrddhestu pratisedho nopapadyate. kim 
karanam? ikprakaranat. iglaksanayor guna- 
vrddhyoh pratisedhah. na caivam sati mrjer 
iglaksana vrddhir bhavati. tasman mrjer 
iglaksana vrddhir esitavya. 

evam tarhi—ihanye vaiyakarana mrjer 
ajadau samkrame vibhasa vrddhim 
arabhante— ‘parimrjanti’, ‘parimarjanti’, 
‘parimrjantu’, parimarjantu’, ‘parimrjatuh’, 
‘parimamarjatuh’ ityadyartham. tad ihapi 
sadhyam. tasmin sadhye yoga-vibhagah 
karisyate—“mrjer vrddhir aco” bhavati. 
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tatah—“aci kriiti”. ajadau ca kniti mrjer 
vrddhir bhavati— ‘parimarjanti, pari- 
marjantu, parimamarjatuh’. kimartham 
idam? niyamartham, ajadaveva 
kniti, nanyatra. kvanyatra ma bhut? 

‘mrstah’, ‘mrstavan’ iti. 

tato ‘va’ vaci kniti mrjer vrddhir 
bhavati— ‘parimrjanti parimarjanti pari- 
mamrjatuh parimamarjatur’ iti. 

ihartham eva tarhi sijartham vrddhigra- 
hanam kartavyam. sici vrddhir 
avisesenocyate seko yatha syad, aniko ma 
bhud iti. 

kasya punar anikah prapnoti? akarasya 
‘acikirsit’, ‘ajihirsit’. naitad asti lopo’tra 
badhako bhavisyati. 

akarasya tarhi prapnoti— ‘ayasit’, 

‘avasit.’ nasty atra visesah — satyam 
vrddhavasatyam va. 

sandhyaksarasya tarhi prapnoti. naiva 
sandhyaksaram antyam asti. 

nanu cedam asti-dhalope kite ‘udavo- 
dham’, ‘udavodham’, ‘udavodhe’ iti. 

(naitad asti). asiddho dhalopah. tasyasid- 
dhatvan naitad antyam bhavati. 

vyanjanasya tarhi prapnoti—‘abhaitsit’, 
‘acchaitsit’. 

halantalaksana vrddhir badhika bhavisyati. 
yatra tarhi sa pratisidhyate— “netf’ 

(Pa. 7.2.4) iti—‘akosit’, ‘amosit’. 

sici vrddher apy esa pratisedhah. katham? 
laksanam hi nama dhvanati, bhramati, mu- 
hurtam api navatisthate. 
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athava “sici vrddhih parasmaipadesu ” 

(Pa. 7.2.1) iti sici vrddhih prapnoti. tasy§ 
halantalaksana vrddhir badhika. tasya pi 
“ net?' iti pratisedhah. 

asti punah kvacid anyatrapi apavade 
pratisiddhe utsargo’pi na bhavati? 

asti ityaha— “sujate asvasunrte ”, 

“adhvaryo adribhih sutawi ”, “sukram te an- 
yat' iti. purva-rupe pratisiddhe’ yadayo’ pi 
na bhavanti. 

uttarartham eva tarhi sijartham vrddhi- 
grahanam kartavyam. sici vrddhir avi- 
sesenocyate. sa kniti ma bhut—‘nyanuvit’, 
‘nyadhuvit’. 

naitad asti prayojanam. antarangatvad 
atrovannadese krte’nantyatvad vrddhir na 
bhavisyati. 

yadi tarhi sicy antarangam bhavati — 
‘akarsit’, ‘aharsit’, gune krte raparatve 
canantyatvad vrddhir na prapnoti. 

ma bhud evam. “halantasya” ity evam 
bhavisyati. 

iha tarhi ‘nyastarit’, ‘nyadarit’. gune krte- 
raparatve ca anantyatvad vrddhir na pra¬ 
pnoti. halantalaksnayas ca “netf ’ iti 
pratisedhah. 

ma bhud evam, “lrantasya” ity evam 
bhavisyati. 

iha tarhi - ‘alavit’, ‘ayavit’. gune krte’- 
vadese canantyatvad vrddhir na prapnoti. 
halantalaksanayas ca “netr iti pratisedhah. 

ma bhud evam, “ lrantasya ” (Pa. 7.2.2) ity 
evam bhavisyati. 
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“ lrantasya ” ity ucyate, na cedam lrantam. 
“lrantasya” ity atra vakaro’pi nirdisyate. kim 
vakaro na sruyate? lupta-nirdisto vakarah. 

yady evam— ‘ma bhavan avit’, ‘ma bha- 
van mavit’—atrapi prapnoti. ‘avimavyor 
na’' iti vaksyami. 
tad vaktavyam. 

na vaktavyam. ‘niSvibhyam tau nima- 
tavyau’. yady apy etad ucyate. atha- 
vaitarhi nisvyoh pratisedho na vaktavyo 
bhavati. gune krte’yadese ca ‘yantanam na’ 
ity eva pratisedho bhavisyati. 

evam tarhy acarya-pravrttir jnapayati— 
‘na sicy antarangam bhavati’ iti. yad ayam 
“ato halader laghoh” (Pa. 7.2.7) ity akara- 
grahanam karoti. 

katham krtva jnapakam? akara-grahana- 
syaitat prayojanam. iha ma bhut—‘akosit’, 
‘amosit’. yadi sicy antarangam syad akara- 
grahanam anarthakam syat. gune krte’- 
laghutvad vrddhir na bhavisyati. pasyati 
tvacaryo ‘na sicy antarhgam bhavati’ iti. 
tato’karagrahanam karoti. 

naitad asti jnapakam. asty anyad etasya 
vacane prayojanam. kim? yatra gunah pra- 
tisidhyate tadartham etat syat —‘nyakutit’, 
‘nyaputit’. 

yat tarhi nisvyoh pratisedham sasti. tena 
‘nehantarangam asti’ iti darsayati. 

yac ca karoty akaragrahanam ‘laghor’ iti 
krte’pi. 

tasmad iglaksana vrddhih. 


Varttika. 
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Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 

Varttika. 

Bhasya. 


tasmad iglaksana vrddhir astheya. 

sasthyah sthaneyogatvad ig-nivrttih. 

sasthyah sthaneyogatvat sarvesam ikam 
nivrttih prapnoti. asyapi prapnoti— ‘dadhi’, 
‘madhu’. 

punarvacanam idanim kimartham syat? 

anyatarartham punarvacanam. 

anytaratham etat syat— “sarvadhatukardha- 
dhatukayor gunah" eva iti. 

prasarane ca. 

prasarane ca sarvesam yanam nivrttih 
prapnoti. asyapi prapnoti — ‘yata’, ‘vata’. 
punarvacanam idanim kimartham syat? 

visayartham punarvacanam. 

visayartham etat syat — “vaci- svapi-yaja- 
dinam kiti” (Pa. 6.1.15) eva iti. 

uranrapare ca. 

uranrapare ca sarvesam rkaranam nivrttih 
prapnoti. asyapi prapnoti —‘kartr’, ‘hartr’. 

siddhamtu sasthyadhikare vacanat. 

siddham etat. katham? sasthyadhikare ime 
yogah kartavyah. ekas tavat kriyate tatraiva. 
imavapi yogau sasthyadhikaram anuvartisyete. 

athava sasthyadhikare imau yogav apeksi- 
syamahe. 

athavedam tavad ayam prastavyah— 
“sarvadhatukardhadhatukayor guno bhavati” 
itiha kasman na bhavati — ‘yata’, ‘vata’? 
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idam tatrapeksisyate —“iko gunavrddhr iti. 
yathaiva tarhi idam tatrapeksisyate, evam 
ihapi tad apeksisyamahe “sarvadhatu 
kardhadhatukayoh ” iti. 

(iko gunavrddhi ) 

Since ‘ik’ has been read in the sutra (the au-kara, etc.) in ‘dyauh’ 
‘panthah’, ‘sah’, ‘imam’, in these also there would be ‘ik’. 

(Here the Varttika intervenes)—the rule of effectuation is made by 
nomenclature. 

(The Bhasya says)—only those that have been advised through the 
nomenclature will be allowed to take place. 118 

Is it necessary to decalre it? No. 

How can it be understood without being told? By the very fact that the 
word ‘gunavrddhi’ has been read along with ik. If the word ‘gunavrddhi’ 
was not read with ‘ik’, how was one to understand that ‘gunavrddhi’ 
would occur in place of ik, but guna vrddhi was actually available from the 
context. Which context? Why, ‘vrddhir adaic’, ‘adehgunah’. Well, if in 
such a manner the contextual words are carried forward, then the word 
‘ vrddhi’ would run along with the sutra adehgunah and ‘at’ and ‘eh’, will 
be both guna and vrddhi. 

(Here the Varttika intervenes)—the contextual continuity will be in the 
inter-related form. 

(The Bhasya says)—it is the inter-related whole that will be continued 
— “vrddhir adaic,” “adehgunah”. 119 

In such case as in the rule “ikogunavrddhi" the word ‘gunavrddhi’ is 
continued and ‘adaic’ ceases. 

(Here the Varttika intervenes)—the contunuity has frog-like gait. 

(The Bhasya says)— or rather the continuity jumps like a frog just as 
the frogs jump from place to place. So does the continuity. 


118. We had first the rule “ vrddhir adaic”, then the rule ‘ adehgunah’ ; the words 
‘ vrddhi ’ and ‘guna ’ would have been easily transmitted to the next sutra and in that 
case it was sufficient, if that sutra was read as merely ‘ikah ’ in that case what is the 
meaning that the word ‘ guna-vrddhi’ should again be read with ‘ikah ’. The interpre¬ 
tation is that those of which the names or symbols have been defined as guna and 
vrddhi, will only take place in place of ik. 

119. It is said here that since the rule runs as “vrddhir adaic” the continuity can 
only be of vrddhi as associated with adaic. 
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(The Varttika says)— or rather the three are connected in one. 

(The Bhasya runs) — or rather the three may be united together 
“vrddhir adaic”, “adehgunah” and “iko gunavrddhi”. If the three are 
taken together as one, there cannot be continuity of ‘ adhikara ’. 120 

(The Bhasya further says)—in such a case there being no ca-kara and 
to connect the two, the latter may be taken as the exception to the former 
just as what is prescribed by general rule is nullified by special rule acting 
as exception. There will be no ca-kara from another samjha. There cannot 
be a joining together of the two and it would as if the original instruction 
of vrddhi is contradicted by the nomenclature of guna just as a general rule 
is nullified by a special rule. Or rather, as we shall say later on, it is die 
prescriptions that are continued. But merely by being continued nothing 
can be regarded as a prescription: for that one has to make a special 
effort. 121 

Or rather both the words guna and vrddhi may be regarded as having 
ceased (to operate in the next rule ‘iko gunavrddhi’). So the word ‘ikah ’ 


120. The solution proposed was that the three sutras might be regarded as forming 
one whole, but there can be no internal unity of meaning between the sutras which can 
hold them together as forming parts of a complex proposition: for, “ vrddhir adaic” 
cannot be united with ‘ adehgunah' and neither of them can be united with iko 
gunavrddhi”. For this reason the proposed solution cannot work. 

121. There is a rule “dhanyanam bhavane ksetre khah’’(5.2.1). The suffix ‘khan’ 
is added to special kinds of seeds to denote the field in which they are grown. After 
this in the same meaning ‘thak’ and 'yat' are prescribed respectively to ‘ vrihi-hli and 
‘yava\ ‘yavaka’, ‘sasthika’. The fourth rule is “vibhasa tila-masa-uma-bhahga- 
anubhyah” —to the words ‘tila’, ‘masa’, ‘uma’, ‘bhanga’ and ‘anu’ there will be 
optionally the ‘yat’- suffix to denote the field in which they are grown. Now, ‘ tila ’ and 
‘masa’ are seeds and they might have 'khaff by the rule “dhanyanam bhavane” etc. 
(5.2.1); but ‘uma ’ and ‘bhanga’ not being grain seeds (‘urns' means lincid and 
‘bhanga’ means hemp) there could not be any ‘khan’ to it. But here the khan 
continues from the rule 5.2.1. But in the case of the previous two sutras 5.2.2. and 
5.2.3. where ‘dhak’ and ‘yaf’are prescribed for vrhi-fili ’ and ‘ yava-yavaka-sasfhika 
the ‘khan’ has no continuity, for there has been no effort on the part of the writer of 
sutra to carry on the continuity. But in “ vibhasa tila-masa-uma-bhahga-anubhyah 
(5.2.4) the application of the term vibhasa (i.e. optionally) is an explicit hint that 
‘khan’ should continue in this sutra. So here also the word ‘vrddhi’ would have 
continued to the rule ‘adehgunah’ if there was any hint on the part of the master. But 
in the absence of that the word is not continued. 
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requires the words guna-vrddhi to complete its meaning (as there is no 
continuity of gunavrddhi from the previous rules). 122 

(The Bhasya introduces now another question)—how are we to 
interpret the sixth case-ending in ‘ ikah’. There is a rule “ alo’ntyasya” 
(1.1.52)—when any augment is prescribed with reference to a word in the 
genitive case, that augment is to take the place of the last vowel or 
consonant of the word in the genitive case. Now, if this rule is applied there 
is the occasion that gunavrddhi should take place in the place of the last 
consonant ‘ ka’ of ’ika’ which is in the genitive case in the rule ‘ iko guna¬ 
vrddhi ’. Thus the Bhasya says—should this be regarded as taking place 
in place of the last consonant (of ‘ik’ by the rule “ alo’ntyasya”) or should 
it be regarded as an exception to the rule “alo’ntyasya” 123 

(The Bhasya further continues)—how should it be that it refer to the 
last member and how should it be regarded as an exception? If the two 
form one sentence that and this, the prescription regarding genitive case 
should be in the place of the last alphabet of the word in the genitive case. 
ik should have gunavrddhi with reference to the last alphabet of the word. 
In that case it becomes the best one. 124 

If the two are two different propositions— that and this, then the 
prescription takes place according to “ alo ’ntyasya”. There is the prescrip¬ 
tion that gunavrddhi should take in place of ‘if and this is supplemented 


122. The word ’ apeksisyamahe’ means that the word ‘ ikah ’ having been left alone 
is in await for some word to render itself significant. 

123. The meaning of sasthihas been interpreted in two ways, as sthana-sasthi and 
avayava-yoga-sasthi. The sthana-sasthi is by the rule “sasthi sthaneyoga ” (1.1.43) 
and the special method of the application of this rule is determined by the rule 

alo ’ntyasya” (1.1.52). If sthana-sasthi cannot be applied here, then this must be in 
exception to the general rule which is always that of sthana-sasthi and then this would 
be avayava-sasthi. This question is raised in the Bhasya, viz., should we regard it as 
a general case of sthana-sasthi or should it be an exception? 


124. There is no difficulty in the above construction. Here the Bhasya attempts to 
explain in what particular way the prescription of gunavrddhi should refer to the last 
alphabet of ‘ik’. He says this can be so if the two sutras “iko gunavrddhi”, and 
alon tyasya” be regarded as forming one compound or complex sentence for in that 
case alone the meaning of the phrase “iko gunavrddhi” can be constructed in 
association with the phrase “alon ’tyasya ” so that the prescription may be said to occur 
with reference to the last (§esa) alphabet of ‘ ik\ 
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by the further provision and also with reference to the last alphabet. In this 
case this is an exception of that. 125 

What is the difference? (There are a number of rules such as “mider 
gunah” (7.3.82), “mrjer vrddhih’ (7.2.114), “ pugantalaghupadhasya ca” 
(7.3.82) in which guna and vrddhi are advised. Now, these guna and 
vrddhi refer to ‘ ik’ and this seems to be in opposition to the rule “alo’- 
ntyasya” according to which a prescription with reference to a word in 
genitive case should apply to the last alphabet. Thus referring to this 
discripancy the Varttika says)— 

(Varttika :) If the prescription of vrddhi and guna is to be determined 
by the rule “ alo’ntyasya” then the sutras that dictate guna vrddhi with 
reference to mrdi, mrji, roots ending in ‘puk’ and having a short penulti¬ 
mate, the roots ‘rcchi ’, ‘dr§i ’, ‘ ksipra’ and ‘ksudra’ should read ‘ik’ along 
with it. 

(The Bhasya says)—If guna or vrddhi is to be determined by the rule 
( alo ntyasya”) then in the case of the verbs ‘mrdi; ‘mrji ’, roots ending in 
‘puid and short penultimate, the roots ‘rcchi’, ‘dr£i’, ‘ksipra’ and ‘ksudra’, 
the rules prescribing guna and vrddhi should specifically mention ‘ik’ 
(i.e. that gunavrddhi prescribed by the rule should apply to i, u, r, /and not 
to the last alphabet of the root in the genitive case). The root ‘mrdi ’should 
have guna by the rule 7.3.82. Here ‘ik’ has to be mentioned for ‘ik’ not 
being the last member the guna would not apply to it. 


125. The point is that if the two sutras are supposed to have different fields of 
application, they cannot be joined together. The difference between sthanasasthi and 
avayavasasthiis this: In the case of sthanasasthi to which the rule “alo ’ntyasya" refers, 
the sasthi or the genitive case refers to the ahga or the part, i.e. the last part or the last 
alphabet. A sasthi or the genitive case may have various senses, e.g., possession, 
proximity, collection, modification, parts, etc. The rule “ sasthi sthaneyoga” (1.1.49) 
makes the niyama or restriction that though sasthi may be in various senses, yet it 
should be accepted in grammar only to have the sense of ‘ sthaneyoga ’, i.e. ‘in place 
of’. This ‘in place of is further modified by the rule “alo ’ntyasya’’ which says that the 
augment should take place not in the place of the whole word, but in the place of the 
last alphabet of the word. But here since “alo’ntyasya'’ is not combined with “iko 
gunavrddhi”-, the rule “sasthi-sthaneyoga” as determining the meaning of the sasthi, 
also does not apply. It is therefore an exception in which we may accept the meaning 
of sasthi as a vayava sasthi and sthaneyoga sasthi. Avayava-sasthi means that the 
genitive relation applies severally to the parts of alphabets composing the whole of 
‘ik’. The parts of which 'ik' is composed are i,u,r,j. 
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•Mrji’ should have vrddhi by 7.2.114. Here also ‘ik’ has to be men¬ 
tioned, for ‘ik' not being the concluding vowel vrddhi would not apply to 
it. There will be guna to roots ending in ‘puk' and having a short 
penultimate. Here also ‘ik' should be mentioned, for ‘ik' not being the last 
member the guna would not apply to it. ‘Rcchi’ should have guna when 
‘lit' suffixes follow. Here also ‘ik' has to be mentioned, for ‘ik’ not being 
the concluding vowel guna would not apply to it. ‘Dr§i’ would have guna 
if ‘ha’ follows. Here also ‘ik’ has to be mentioned for ‘ik’ not being the 
concluding vowel, guna would not apply to it. The roots ‘ ksipra’ and 
‘ksudra’ should have guna for ‘ ik’ not being the concluding vowel, guna 
would not apply to them. 126 

(Thus the Varttika says)—in the case of those that do not end in ‘ik’ 
there is the occasion of the augment occurring in place of the whole word. 

(The Bhasya says)—in the case of the roots not ending in ‘ik’ the guna 
ought to take place in place of the whole word, ‘yata’, ‘ vata ’— why so? 
The sixth case in the rule “alo’ntyasya” refers to the last ‘ik’ and we have 
the case of a sthane sasthi here. So whatever roots do not end in ‘ik’ should 
have guna in the place of the whole of it. This is no criticism. Thus just as 
the genitive in the rule “alo ’ntyasya’’ refers only to ‘ik’, so where it is said 
that the guna or vrddhi occurs in place of the part by sthane sasthi, that part 
can necessarily be only the ‘ik’. Now that which does not end in ‘ik’, has 
no genitive case and so how can there be guna, or how can there be any 
substitution in place of the whole word? This is no criticism. Just as the 
genitive case would by the rule “alo ’ntyasya" refer to the concluding ‘ik ’, 
so would also the sthane sasthi refer to the part of the word. So if there is 
a part which though forming the last alphabet is not ‘ik’; then there is no 
genitive case referring to it and consequently no guna or no substitution 
for the complete word. 127 


126. It seems that the rule “alo’ntyasya’’ can have its scope only where the root 
ends in ‘ik’. In other cases, the prescription of an augment can only apply in place of 
the whole word bearing the genitive suffix. 

127. The point is this: according to the rule “aio ’ntyasya ”an augment directed to 
occur in place of a word in the genitive case, will take place with reference to the last 
alphabet of the word. Now when gunavrddhi is advised, gunavrddhi being of the 
nature of the vowel— a, e, o, a, ai, au can only occur in place of the vowels included 
with any ‘ik’. According to the principle of “sthane ’ntaratamah” (1.1.50) when there 
is an occasion of the occurrence of many indiscriminately, the selection is made in 
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This is then no new criticism. What then? This fault appears to relate 
to the first. Thus we get that with reference to the verbs not ending in ‘ ik:’ 
such as ‘ mrdi’, ‘mrji’ roots ending in ‘puk’ or short penultimate, rcchi, 

‘ dr§i , ‘ksipra’ and ‘ksudra’ ‘ik' should be definitely read in the sutra and 
there is a chance of a substitution in place of the whole word. 

There will be guna in place of ‘mrdi’. Here ik being taken, the guna 
will not be with reference to the last alphabet. By the rule alo ntyasya 
it cannot take place in place of the ‘ik’ that with which the verb does not 
end. Yet guna is advised, so this guna ought to be in place of the whole 
word and so everywhere. Then let it be considered as an exception. 128 

(Varttika:) If it is held that the ‘ik’ whether it be an ultimate vowel or 
not (should have the transformation by guna). Then in the case of the rules 
“jusica” (7.3.83), “sarvadhatukardhadhatukayoh" (7.3.84), the gupa that 
is advised with reference to short vowels should have a prohibition 
affecting the application of guna to ultimate vowels. (This is explained by 
the Bhasya as follows):— 

(Bhasya) If the guna is to apply to all ‘ik’ irrespective of its place, then 
in the ‘jus’ vibhakti and when suffixes of the ‘ sarvadhatuka’ and 
‘ardhadhatuka’ type follow, the guna, that takes place in place of the short 
vowel, should be declared to be of the type in which the prohibition against 


accordance with the principle that which is most proximate from the point of view of 
utterance, shall have preference in occurrence. Now, therefore according to what has 
been said in case of gunavrddhi“ alo ’ntyasya and therefore sasthi sthaneyoga will 
always require for its field of operation, a word ending in ‘ik’. In the case of words 
not ending in ‘ik’ neither the genitive case rule “sasthi sthaneyoga”, nor the rule 
“alo ’ntyasya” would have any application. Therefore in sdch a case there cannot be 
any occasion for guna or for substitution by the rule “sasthi sthaneyoga ” 

128. In the case of avayavasasthi there is no scope for the rule “alo ’ntyasya”, for 
“alo ’ntyasya’’ has reference only to sthana sasthi but in that case the ‘ik’ which is not 
the concluding part of a verb, becomes also liable to guna transformation. But there 
are cases in which guna is advised with reference to the last ik , e.g. hrasvasya 
gunah ” (7.3.108). In the vocative case the last short ‘ik’ of a word becomes replaced 
by a guna. Here we have the scope of the rule “sasthisthaneyoga” and “alo ’ntyasya”. 
There is a rule “orgunah" (6.4.146)— a bha ending in u will have the u replaced by 
a guna when taddhita suffixes follows. In this rule also sasthi sthaneyoga and 
“alo’ntyasya” have scope. From this point of view the replacement of an ‘ik’ which 
is not the ultimate vowel by guna should be regarded as an exception. The Varttika 
now intervenes to criticise their view that the transformation by guna of a ‘ik’ which 
is not ultimate, should be regarded as an exception. 
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the transformation of the ultimate has been withdrawn. 129 When ‘jus’ 
follows, the ultimate ‘ik’ is replaced by guna and this leads to the forms 
‘ ajuhavuh’ (they offered oblations). ‘ avibhayuh’ (they were afraid). So 
also ‘ anenijuh’, ‘ paryavevisuh ’. Here also it applies. Then there is the rule 
that when ' sarvadhatuka ’and ‘ ardhadhatuka’ suffixes follow the ultimate 
ik is replaced by guna 7.3.84 leading to the forms ‘karta’, ‘harts’, 

‘nayati ’. ‘tarati’. But then here also in ‘ihita, ‘ihitum’, ‘ihitavyam ’_ 

there ought to be guna. 130 

There is a rule “hrasvasya guna”( 7.3.108) when the vocative follows 
the ultimate short vowel, is replaced by a guna. Thus we have ‘he agne’, 
'he wyo’- But then we might have guna also in the case of the phrase ‘he 
agnivit’, ‘he somasuf . If there is guna when ‘ jas’ follows, such as 
agnayo)i, vayavah then there also ought to take place guna in ‘Agnivitah’, 
‘somasutah’. Then there is arule "rtohi-sarvanamasthanayoh”{l3. 1 1 0); 
where a sarvanamasthana-vibhakti follows and when hi follows, the 
ultimate r of a word will be replaced by a guna, hi as in ‘ matari’, in 
sarvanamasthana as kartarah’ by which we have the forms ‘kartari’, 
‘kartarau ’, ‘kartarah ’. But then there ought to begunain ‘ sukrti ’, ‘sukrtau ’, 
sukrtah’ ( su + kr+kvip=sukrt— the objection is that there ought to have 
been guna of the r-kara in sukrti, sukrtau, sukrtah, for according to 
hypothesis ‘ik’ should have guna wherever it may occur). According to 
the rule “ gherhiti ” (7.3. Ill), when a suffix having a redundant na follows 
words called ‘ ghi’, i.e., words having ultimate i and u not being ‘ sakhi ’ 
have their ultimate ‘ik’ replaced by ‘guna’ (for ‘ ghi-samjha see “Seso 
ghyasakhf ’ 1.4.7), guna occurs in place of the ultimate land u and we have 


129. If the description of guna is to be regarded as applying to all ‘ik’, then it has 
to be definitely stated that there is no ban to the guna occurring in place of ‘ik’ at the 
end of the verb as in the case of the rules 7.3.83 and 7.3.84 where changes of ‘ ik’ are 
affected with reference to the last vowel. 

130. The point of the augment is this— If the application of guna to non-ultimate 
ik be regarded as being provided through exception then the injunction and 

exception together would make it such that guna will be applicable to all ‘ik’ ultimate 
or not. But in the examples are so given that where guna takes place in one case it does 
not take place in another. If in ‘karta’ we have guna of /-into ar, then why not the root 
ihi should have guna and the second i be replaced by e? 
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agnaye, vayave . But why then you have not guna in ‘ agnicite 9 ‘somasute ’. 
By the rule 'or gunah' (6.4.146: a bha ending in u should have its u 
replaced by guna when a taddhita suffix follows), we have vabhravyah 
mandavyah. But why not in the case of ‘ suSrut ’ and sau§rutah\ This is no 
fault. 

(The Varttika here intervenes)— The reading of both ‘ puganta ’ and 
‘laghupadha 9 in the sutra "puganta-laghupadhasya ca” (7.3.86) directs 
that the guna can also take place for ‘ik’ other than the ultimate ones. 

(The bhasya says)—The sutra “ puganta-laghupadhasya ca” (7.3.86) is 
for the purpose of restriction so that we have only a non-ultimate ‘ik’ of 
the ‘ puganta-laghupadha' type that will be replaced by a guna and by no 
other non-ultimate. 131 

The niyama or restriction should apply to the first instruction. What is 
the first instruction ? ‘ sarvadhatukardhadhatukayoh' . Then it follows that 
on account of the niyama we should not have any guna as in ‘ ihita\ 
‘ihitum\ 'ihitavyam'. In the case of roots beginning with a vowel the guna 
is unrestricted. (In that case) the guna can take place of the initial vowel 


131. The concept of niyama should first be grasped. When there is a particular 
instruction to some particular effect and if there is again another instruction to the 
same purport, then it is to be understood that the first vidhi of instruction should have 
its application curbed or restricted to some extent. Guna was prescribed as taking 
place with reference to roots having ‘ik’ as its part when sarvadhatuka and ardha¬ 
dhatuka suffixes follow ( sarvadhatukardhadhatukayoh 7.3.84). The next rule 7.3.85 
is “ puganta-laghupadhasya ca” i.e. when sarvadhatuka and ardhadhatuka suffixes 
follow guna will occur in place of puganta and laghupadha words. Thus the first rule 
was without any restriction, the second rule applies only to puganta-laghupadha. If 
the first rule was unrestricted there was no necessity for the second rule for here also 
guna takes place when sarvadhatuka and ardhadhatuka suffixes follow. Consequently 
the conclusion is that the first rule is not unrestricted in its meaning. The restriction 
is to the effect that when guna takes place with reference to an ‘ik’ which is not 
ultimate that ‘ik’ must only be of verbs that end in ‘ pa' and have a short penultimate. 
So the rule “ sarvadhatukardhadhatukayoh ”, is the vidhi and “ pugantalaghupadhasya 
ca” is niyama. We know from the MImamsa vidhi and niyama. Thus ‘ vrihin 
avahanyat\ 'vrihi’ mean the husked paddy seed. The 'vrihi’ could be unhusked in 
various ways, but ‘ vrihin avahanyat’ is a niyama rule by virtue of which we are to 
understand that if ‘ vrihi’ is to be unhusked for sacrificial purposes, it should not be 
unhusked in any manner that one pleases, but that it should be unhusked in an iron or 
wooden pit, and then striking it with a heavy-mouthed hammer. Vrihi unhusked for 
sacrificial purposes should be only of one type namely that obtained by hammering 
it in a pit. 
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in an unrestricted manner (i.e. such guna can take place of roots other than 
puganta-laghupadha). 132 

If such a restriction is made, guna in case of pugantalaghupadha verbs 
should take place only when sarvadhatuka and ardhadhatuka suffixes 
follow. But even on such an interpretation, the guna prescribed with 
reference to sarvadhatuka and ardhadhatuka suffixes, would be unre¬ 
stricted and be applicable to non-ultimate ‘ik’— ‘ ihita\ ‘ ihitunf , 
‘ ihitavyam' . But if both the restrictions are operative, i.e. guna should take 
place when sarvadhatuka , ardhadhatuka suffixes follow only of puganta¬ 
laghupadha verbs and only with reference to sarvadhatuka and 
ardhadhatuka suffixes guna is prescribed for puganta-laghupadha verbs. 
Then also the guna when ‘ jus ’ follows, ought to be unrestricted and would 
also apply to non-ultimate ‘ ik\ Thus we have ‘ anenijuh\ ‘ paryavevisuh' . 133 

(Thus after criticising the two views that sought to explain the rule on 
the basis of apavada or exception he takes up the criticism of those that 
want to explain it on a paribhasa basis. Thus the Bhasya says)—This is 
then not to be taken to mean only the ultimate nor also its exception. They 
are two different maxims which are independent of each other. 

The Krostriyas considering it a different paribhasa read a varttika as 
follows. Owing to the restriction guna and vrddhi takes place by the 


132. The conclusion so far attained may be stated as follows. The ‘ik’ may be 
ultimate, penultimate or initial. About the ultimate and penultimate ‘ik’, guna takes 
place everywhere. There is no restriction. And it is only in the case of the penultimate 
‘ik’ that the restriction applies and guna takes place only in the case. A distinction is 
to be made between the two niyamas 'puganta-laghuadhasyaiva sarvadha- 
tukardhadhatukayoh ’ and ‘ sarv adhatukardhadhatukayor eva puganta-laghupadhasya ’. 
The first means— guna occurs only with reference to puganta-laghupadha verbs 
when sarvadhatuka and ardhadhatuka suffixes follow. The other one means that guna 
takes place only when sarvadhatuka and ardhadhatuka suffixes follow with reference 
to puganta-laghupadha verbs. The distinction is clear. The second one means that 
guna takes place of puganta-laghupadha verbs that can only be with reference to 
sarvadhatuka and ardhadhatuka suffixes. The second niyama is now discussed in the 
Bhasya as follows. 

133. The root in ‘ anenijuh ’ is a laghupadha and 'jus' is a sarvadhatuka suffix and 
therefore there is guna. In such words as 'he buddhe- buddhayah’ the upadha is not 
laghu and therefore the guna for the non-ultimate is not barred. For according to the 
second niyama puganta laghupadha should have guna of the non-ultimate only in 
sarvadhatuka and ardhadhatuka , but nothing is said about what is not puganta- 
laghupadha. Therefore there is nothing to prevent the guna with reference to non- 
ultimate vowels. 
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principle of supersession or vipratisedha. The principle of supersession is 
not proper. (For the rule about it is, in case of equal mutual opposition, the 
last one should prevail, “vipratisedheparam karyam” 1.4.2.). But here the 
prescription comes first and the niyama comes later. 134 

The word ‘para’ in the rule 1.4.2. means that which is desirable. In the 
case of equal mutual operation that which is desirable, takes place. In such 
acasealso the word ‘vipratisedha' would be improperly used; vipratisedha 
means the occasion of two contrary operations. There is no occasion for 
'ik' here to be liable to two contrary oppositions. But vipratisedha is not 
necessarily the occasion for two contrary oppositions. It also means 
‘impossible’ and here it is impossible. What is the impossibility ? Here is 
the impossibility— ‘ vrksebhyah ’, ‘ plaksebhyah’ , 135 

Here thus we have ‘vrksebhyah’, ‘plaksebhyah’. There is once sthani 
or term of operation and two augments. It is not possible that one term of 
operation should be replaced by two different augments. Here again 
‘medyati’, ‘medyatah’, ‘medyanti’. There are two terms of operation and 
one augment. It is not possible that the augment should replace two terms 
of operation. This is the impossibility here. This being thus impossible it 
becomes vipratisedha or equal mutual operation of which the other 
meaning is impossibility. 136 

134. The utsarga and apavada, i.e. the general and the special rule and the principle 
of ‘antarahga’ and ‘ bahirahga ’, i.e. internal and external operation do not come under 
the principle of equal mutual operation. 

135. “Ato dirgho yani”, “supi ” 7.3.101,102 when suffixes of the sarvadhatuka 
class beginning with ‘yah’ follow, then words ending in a are lengthened. There is 
another rule 7.3.103 “bahuvacane jhalyet ” which means that when a suvanta suffix 
in the plural number beginning with jhal follows, then the ultimate a of the preceding 
word should be changed in e. Now in the formation of the word ‘vrksebhyah’ there 
is occasion for the operation of the rule “ato dirgho yani” etc. 7.3.101. In the case of 
the formation of the word ‘vrksesu’ there is occasion for the operation of the rule 
“bahuvacane” etc. 7.3.103. In the matter of the formation of the word ‘ vrksebhyah’ 
there is occasion of the operation of both the rules (7.3.101 and 7.3.103). Conse¬ 
quently the second rule being the later one takes precedence and gets its operation. 

136. The point raised is this: The root ‘ midi’ has genitive case-ending. If this 
genitive case is an avayava-sasthi, then it will be replaced by guna. But if it is sthana- 
sasthi then by the rule “alo’ntyasya”, guna should replace da-kara. Now one guna 
cannot at the same time perform these two functions. Therefore there is an impossi¬ 
bility of operation. And if the word ‘vipratisedha’ means impossibility of operation 
as suggested above, then the rule “vipratisedhe param karyam” ought to take its 
course here. 
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But even in such a case it is improper to urge that here is a case of 
impossibility of vipratisedha. Vipratisedha takes place there where in the 
same field two different operations seem to be equally liable, but that is 
not the case here. But such an occasion can be easily met as in the instance 
'cayanam' ‘ cayakah', ‘ lavanam‘lavakah ’. But here also it is the niyama 
of the rule “ alo’ntyasya" that becomes operative. If the niyama could not 
be applied then the original prescription becomes applicable. Since 
without the niyama the original prescription would have been applicable, 
the niyama should be regarded as having the status of an exception. The 
principle of vipratisedha’ cannot be applied to principles that are related 
as utsarga and apavada, i.e. general and special rule. If it is supposed that 
somehow there is scope for the operation of the rule "iko gunavrddhi"\hen 
just as through vipratisedha, guna is applicable in ‘medyati’, ‘medyatah’, 
etc. in place of 'ik'. So here also in ‘ anenijuh’ and ' paryavevisuh'. This 
is behaving at pleasure. Once we qualify the ‘it’ with the predicate 
advised and at another time we qualify the predicate advised by ‘fit’. The 
irregularity of behaviour is shown in this— in the case of the roots 'midi', 
‘mrji', the roots ending in pa and having a short penultimate, ‘ rcchi \ 

• ’ <k ? i P ra ' and ‘ksudra’, we are qualifying the ‘fit’ with guna and say 

that the ‘ ik ’ of these verbs becomes guna. But here again when 'jus' 
follows and when sarvadhatuka and ardhadhatuka suffixes follow, we are 
qualifying the gunaby the ‘ ik’ and say that there is guna in the case of these 
verbs and they end in 'ik'. Or rather in all these places it is the sthane that 
is denoted. In the case of 'mideh' , there is no suffix, it is ‘mida eh = mideh’ 
or rather it may be the sixth case, 'mit i = midi', then the genitive case 
mideh'. In the case of the rule “puganta laghupadhasya ca" the interpre¬ 
tation is not that gum will take place with reference to roots having ‘ puk 
in them and also a short penultimate. But then what it is? puki antah 
pugantah where the end is in puk and laghupadha mean a short penulti¬ 
mate, then "pugantasya laghupadha ca'' where that which is puk in the end 
also a short penultimate, this must have to be interpreted in this manner. 
For if the existence of short penultimate were to qualify the verb as such, 
then guna ought to take place in 'bhinatti' and ‘ chinatti'. In the case of 
rccha' also it should be read as rcchati, r, r, rtam, rcchatyrtam. In the case 
of drh' also, we have to split up. The rkaranta words have guna when ah 
follows. (The sutra being "r-dr§o 'hi gunah ”7.4.16 have to be split up into 
jiram gunah' and ‘drio 'hi gunah', uh is the genitive case of the root r in 
r-drio m gunah"). So when ah follows the r of rkaranta roots will be 






Third Ahnika 


197 


replaced by guna and we have the other rule by splitting up dr§ah. When 
an follows dr§a will be replaced by guna. This replacement is of the r or 
dr§a . 137 

In the case of ksipra, ksudra also, the interpretation is that of which the 
yanadi comes later, undergoes guna. It is explained so far. As this was 
sufficient to explain the fact that the sutra again speaks of ‘ purvasya ca 
gunah\ there will be guna of the previous— naturally suggests its 
purpose, viz. that the guna should be only of ‘ ik’ and not of any alphabet 
other than ‘ik ’ 138 


_ 137 - There is a ra le “sthula-diira-yuva-hrasva-ksipra-ksudranam yanadiparam 
purvasya ca gunah ” (6.4.156) —with reference to the above words when istha, iman, 
and iyas follow, the vowel of the first alphabet is replaced by guna and the ya, va, ra, 
la belonging to them is elided. So we have sthula + istha = sthavistha, ksipra + 
istha—ksepistha. The phrase yanadiparam ’, means yan yanadir yasya tadrupam 
param lupyate tatah purvasya ca gunah. This would mean that ya, va, ra, la will be 
elided and the vowel immediately preceding ya, va, ra, la will be replaced by guna. 
So in the case sthula, la was elided and the vowel immediately preceding la, the long 
u of sthu is replaced by guna. But what about ksipra ? The ra may be elided, but 
immediately preceding the ra there is pa and you cannot have a guna of pa. So the word 
purvasya ca gunah’ has to be taken by yoga-vibhaga. In one case for the words sthula, 
etc. we have first the elision of ya, va, ra, la and then guna of the immediately 
preceding vowel. Then we have the words ‘purvasya ca gunah’, in the case of ‘ksipra ’, 
‘ksudra’ etc. We have the first vowel that is to undergo the guna. In the case of the 
words ksipra’, ‘ksudra’ the meaning of the phrase 'yanadiparam' is yanah, adih 
(previous to ya, va, ra, la or yan )— in the case of ‘ksipra’, ‘ksudra’ only pa and da are 
previous to the ‘yan’. The ‘yanadiparam’ means following yanadi. Since yanadi 
means pa and da in ‘ksipra’, ‘ksudra’, ‘yanadiparam ’ means the following ra which 
is elided ( yanadiparam lupyate). The phrase ‘purvasya ca gunah ’has reference to the 
purva or yanadi and what is purva of yanadi in ksipra and ksudra, the /'and the u. These 
therefore undergo guna by the phrase ‘purvasya ca gunah’ which is a part of the rule. 
This is summarised in the Bhasya that follows. 

j38. The point suggested is this: The word ‘yanadiparam’ is interpreted by the 
Bhasya as having two different interpretations. In the one interpretation yanadi means 
yanap adih and yanadiparam means that which follows yanadi. The other interpreta¬ 
tion js that of which yanadi is the sequent. Now in ksipra pa is yanadi and i of ksi is 
yanadiparam. According to the meaning of yanadi in the first interpretation there is 
elision of ra in ksipra. According to the second interpretation yanadiparam means the 
t-kara of which yanadiparam is the sequent, and i and u suffer guna. So it was 
unnecessary for the rule to add the phrase ‘purvasya ca gunah ’, for we get ‘purva ’ by 
the interpretation of ‘yanadiparam’ as shown above. There is a maxim that if a 
direction is added where it is already patent it should be understood for a special 
purpose. Here the direction ‘purvasya ca gunah’ has been only repeated and therefore 
it indicates some special purpose. 
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(The Bhasya says that)—That purpose is this that it directs if there is 
any guna, that guna should apply only to ‘ik’ and to no other vowel or 
consonant. 

(The opponent’s objection on the subject of vrddhi is anticipated in the 
Bhasya. Thus the Bhasya says)—Why does the sutra speak of vrddhi ? But 
why do you ask particularly of vrddhi and not of guna ? If there is any 
utility in guna the same may be in the case of vrddhi what is the difference? 
There is some difference (says the opponent). 

In the matter of the instruction of guna the sthamn (that which is 
replaced by guna) is not definitely mentioned. Therefore in every case for 
instructing the sthamn, the guna has to be mentioned. In instructing the 
vrddhi, however, the sthanin has always to be mentioned, as in the 
following rules—“aco nnitf' (7.2.115; words ending in vowels should 
have the vowel replaced by vrddhi when suffixes having redundant n and 
cerebral n follow, there is vrddhi in place of the penultimate a such as 
pacakah), “taddhitesv acam adeh” (7.2*117; when taddhita suffixes hav¬ 
ing redundant h and cerebral n follows, then vrddhi should be directed to 
the first vowel of the word). The answer is given by the Vanttka. 

(The Varttika intervenes) — The word ‘ vrddhi' has been taken for a 
later purpose. 

(The Bhasya says)—The vrddhi has been taken. What for ? For a later 
purpose. The master will speak of exceptions (of guna-vrddhi) when 
suffixes that have the redundant ka and n follow, so that it can apply also 
with reference to vrddhi (so that the rule may apply to vrddhi as well). 
What is the occasion of the vrddhi when suffixes having the redundant ka 
and ha follow ? For vrddhi is directed to occur with reference to suffixes 
that have the redundant n and n. 

(Here the Varttika intervenes)—That is for the root ‘mrf. 

(The Bhasya says)—The vrddhi has been directed with reference to 
‘mrf without any qualification and rule “khiti ca ” (1.1.5) is there to 
prevent the occurrence of any vrddhi when suffixes having redundant ka 
and h follow —mrstah, mrstavan (no vrddhi here, because there is kta and 
ktavatu suffixes which have redundant ka). 

(The Varttika again says)—( vrddhi has been taken) for this also. 

(The Bhasya says)— For this also, for the root ‘mrf, vrddhi has to be 
directed. There is no qualification for the vrddhi of mrj. 

(A qualification is introduced)— vrddhi must be of ‘ik' and not of 
non-ik. 

(Again the Varttika says)—If for the root ‘mrf, then the meaning can 
be settled by the principle of ‘yoga-vibhaga' or splitting up. 


. 
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( Bhasya :) If it is not of the root ‘ mrf , then let us split it up by ‘yoga- 
vibhaga’. Vrddhi will occur in place of the vowel ‘ mrf “mrjer vrddhih" 
(7.2.114; there is a vrddhi of the vowels in ‘mrf when suffixes having 
redundant h and n follow and this vrddhi applies only to the vowels). A 
vrddhi is to be spoken of vowels ? Then how ‘nyamart ? The ‘at’ also 
should have vrddhi. 

(Here Bhasya says)— What do you say ? In the case of modifications 
not affecting the ultimate, there can be operations in regions near about the 
ultimate. 139 

(Here the Va rttika comes)— The unreasonableness of prohibiting 
vrddhi comes from the fact of its having reference only to ‘ik\ Therefore 
vrddhi is conditional to ‘ik’. 

(Now the Bhasya explains it)— The prohibition of vrddhi is not 
reasonable. What is the reason ? Because it belongs to the ‘ik’ context. The 
prohibition would be of ‘ guna-vrddhi ’ of those that have ‘ik’. In such a 
case, there cannot be any vrddhi or ‘ik* belonging to ‘mrf should have 
vrddhi with reference to its ‘ik’. But here other grammarians have desired 
an optional vrddhi with reference to ‘mrf when a suffix with an initial 
vowel followed parimrjanti, parimarjanti, parimrjantu, parimarjantu, 
parimamrjatuh, parimamarjatuh - for solving these cases. So here also that 
has to be done and if that is to be done, one has to split up the sutra ‘mrjer 
vrddhir acah’. The vowel of ‘ mrf undergoes vrddhi. Then we the rule ‘aci 
khiti’ i.e., the suffixes having the redundant ka and ha and beginning with 
a vowel, ‘mrf should have a vrddhi — ‘parimarjanti’, ‘parimarjantu’, 
‘parimamarjatuh ’. Why is this ? For the purpose of restriction. In the case 
of ka-it and ha-it suffixes, vrddhi should take place only with reference 
to suffixes having an initial vowel. From where is the vrddhi restricted ? 
From mrstah, mrstavan. Then we have the option. It is only optionally that 


139. This is a paribhasa which the Bhasya introduces in his interpretation of the 
rule 6.1.13 “antyasamanadeSa” — means the last alphabet and whatever is without 
any in conjunction with it. The point raised is in the case where there is an ‘ at agama' 
in vibhakti such as lan, lun, etc. vrddhi should take place before the 'at' takes place 
and therefore when ‘at’ is made, there is no occasion for vrddhi. But then again the 
paribhasahas been raised by which cases of modification that does not take place with 
reference to the ultimate, may as well take place with alphabets near about the 
ultimate. But NageSa points out that if vrddhi is to be effected with reference to ‘ ik' 
only, it cannot apply to ‘at’ naturally. The present paribhasa occurs as paribhasa No. 
103 in the ParibhasenduSekhara. We shall take up a more elaborate examination of 
this paribhasam connection with the treatment of the interpretation of Bhasya 6.1.13. 
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when suffixes having the redundant ka and ha and beginning with an 
initial vowel follow that * mrf suffers vrddhi — ‘parimrjanti ‘parimarjanti ’. 

If the taking of vrddhi is not necessary for ‘ mrf then it ought to be for 
'sic'. When ‘sic’ follows vrddhi has been enjoined in a general manner for 
‘sic’ and that vrddhi should refer to ‘ik’. In which case the non -ik has the 
occasion for vrddhi ? The akara has the occasion for vrddhi as in ‘ acikirsif , 
‘ ajihirsit ’. This is not so. The occasion for elision will arrest it. Well, then 
it may be for a-kara as in ‘ayasit’, ‘avasit’. There is no difference here 
whether there is vrddhi or not. Then it may be with reference to euphonic 
vowels. There are no roots ending in euphonic vowels. But it may be for 
that when dha is elided we have ‘udavodham ’, ‘udavodham ’, ‘udavodha’. 
Not for this. (Being a rule in the tripadi it should be regarded as not having 
taken place at all, so) the elision of dha is to be regarded as not having taken 
place. That being ineffective it cannot be regarded as, being in the end. 140 

Then the vrddhi applies in the case of consonants such as abhaitsit, 
acchaitsit. But this would be arrested by the rule that prohibits vrddhi with 
reference to words ending in consonants (by the rule “neti” 7.2.4—a verb 
ending in consonants would have no vrddhi when ‘sic’ with the augment 
‘it’ follows). But this prohibition is with reference to all that falls within 
the scope of the rule “neti” (7.2.4), akosit, amosit. But this (‘neti’) is a 
prohibition also of vrddhi when ‘sic’ follows. How so? The prohibitory 


140. The point is this: It was suggested that there was no root ending in a 
‘ sandhyaksara ’ (euphonic vowels), but taking the case of the word udvodham, ut + 
vaha + tam we have the at before vaha due to luii, we have ut+ a + vaha +tam , then 
we have the rule “ho dhah” when a jhal follows and at the end of a pada the ha is 
changed into dha) — thus we have ut+a + vaha +tam, then we have the rule ‘jhalam 
jaso ’nte’ by which ta of tam is changed into dha, thus ut + a + vaha + dham, then by 
“dhodhe lopah” the first dha is elided, then by “sahi-vahorodavamasya” the a of vaha 
is changed into o and we have udavodham. Now, since the elision of dha as well as 
the transformation are both ineffective or asiddha being in the tripadi, i.e. the last three 
chapters of Panini (see purvatrasiddham 8.2.1) we have the occasion of vrddhi and the 
chance of ‘vaha’ being changed into ‘vaha’ by the rule “ato halader laghoh” (7.2.7). 
Again when the a-kara of‘vaha’ is changed into o, we should have the occasions of 
vrddhi as applying to o. This was the contention of the previous Bhasya that the 
injunction of vrddhihas been declared definitely with regard to ‘ik’ in order to prevent 
vrddhi of the euphonic vowels. It was first declared that no roots end in an euphonic 
vowel, but then even though they may not end so, there may be other occasions for 
effecting vrddhi with reference to euphonic vowels as in the case of vrddhi in place 
of o-kara in vodha. 
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rule makes the general prohibition of vrddhi. But it does not stop there. It 
moves about and does not cease for a moment. 141 

Or rather by the rule “sici vrddhihparasmaipadesu ” (7.2.1) we have the 
occasion of vrddhi when ‘sic’ follows. This again is restricted with 
reference to verbs ending in consonant and this again is further restricted 
by the rule ‘neti’, (with reference to those that have the augment ‘if’). But 
does it so occur in other places that when an exception is ruled the general 
rule is also inoperative ? Yes, there is. 'Sujate atvasunrte'. ‘ Adhvaryo ’ 
adribhih sutam. ‘£ukram te any at ’.When the purvarupa is prohibited then 
the general rule prescribing ‘ay’, etc. also does not take place. 142 

It may be that vrddhi has to be mentioned with reference to ‘ sic ’ for a 
later purpose. Firstly, vrddhi is advised to ‘sic’ without restriction. Then 
it is prohibited with reference to suffixes having the redundant ka and h — 
i nyanuvit\ ‘ nyadhuvit \ There is no necessity for this. Here the fixing of 
the augment— uvah being more internal, the verb no longer ends in u and 
therefore there is no vrddhi. 143 

But then it may be by the rule that prohibits vfddhi with reference to 
the words ending in consonants. Here then ‘ nyastarif ‘nyadarit ’. When 

141. The prohibitory rule “ne/i”may seem to prohibit only the vrddhi. This is 
expressed by the word * dhvanati 9 in ‘ laksanam hi nama dhvanati ’. * Dhvanati ’ means 
‘speaks in an inarticulate manner’, i.e. it is not clear that it prohibits only the vrddhi 
here. If it was only intended for that it could not make other prohibitions. But this 
prohibitory rule moves from one to the other. It not only thus prohibits vrddhi , but 
prohibits it with reference to roots ending in consonants. This is the purport of the 
word ‘bhramati ‘Bhramati’ means ‘ sarvatra vyapryate ubhayatrapi vyaparat na 
ekatra vi§ramyati\ 

142. In the Vedic passage the word ‘ aSvasunrte ’ follows the word ‘ sunrte 9 i.e. a 
follows e. But the rule “eco 'yavayavah f, ( 6.1.78) there e was expected to be ‘ay’. This 
was overruled by the rule “e/iaii padantad ati" (6.1.109), i.e. when a follows the eh 
takes the place of both the vowels eh and a and we should have expected here sujate 
Svasunrte (this being a later rule to eco ’ yavayavah). But this rule is again negated by 
the rule “ pluta-pragrhya aci”( 6.1.125), this being a still later rule— by this rule the 
purvarupa advised in 6.1.109 is negated. Thus here when one prohibition is cancelled 
by another prohibition but still the general rule in “eco ’ yavayavah ” does not become 
opertive and the e of ‘sujate is not changed into ‘ay’. 

143. uvah — “aci Snudhatu-bhruvam yvor iyah-uvahau" (6.4.77). There are the 
roots ‘nu’ and *dhu’ and informing the ‘iu/i’ we have the words 'anuvit' and ‘ adhuvit .’ 
It is suggested that there in order to prohibit the vrddhi of ‘sic’ when suffixes having 
the redundant ‘ ka * and ‘/ia* follow, the word vrddhi has been taken in the rule “sici 
vrddhih parasmaipadesu ” but to this it is objected that the augment ‘ u van ’ being prior 
to sic for the purposes of ‘sic* the verb is supposed to be ending in va and therefore 
the question of ‘ vrddhi' does not occur. ‘ uvan' is antarahga with reference to ‘sic’ and 
we have the paribhasa—‘asiddham bahirahgam antarahge '. 






202 


Mahabhasya of Patahjali 


we make the guna and root ends in ar, the a of ar not being an 
ultimate, there is no vrddhi. The vrddhi of words ending in consonant, is 
prohibitetd by “netf’. May it be so, but it may be by the rule “ato Irantasya 
(7.2.2; the a takes vrddhi when it is the ultimate and is associated directly 
with ra and la). Here then ‘alavit’, ‘ayavif. Here when guna has once been 
made the root ‘lu’ becoming ‘av’ can no longer be regarded as ending in 
u and there should be no vrddhi. Vrddhi will be arrested as the word ends 
in consonant by the rule ‘netf. No, it would not be so. The rule “ Irantasya” 
(7.2.2.) will apply. You speak of ‘ Irantasya’, but this is no a lranta. In the 
rule “ Irantasya”, ra is also included. But we do not find any va-kara (va 
being elided by the rule “lopo vyor valf’ 6.1.66). If so, then ‘ma bhavan 
avif and ‘ma bhavan mavit’. Here also there is occasion. (In 'sic' the root 
‘avf will get ‘at as an augment in the beginning and therefore it will be 
impossible to understand when there will be any vrddhi. or not and 
therefore in order to prevent the augment ‘at, the Bhasya uses the word 
‘man’. In the case of ‘mavi’, there was no such necessity of adding ‘man’, 
it was added only out of uniformity). 

It will be advised later on that there will be no vrddhi. for the roots ‘ avi’ 
and ‘ mavf (by the rule “hmyantaksana§vasa-jagr-ni§vyeditam” (7.2.5— 
roots ending in ha and ma and ya and ksana, §vasa,jagr, ni, §vi, and those 
having a redundant e should not undergo any vrddhi in the parasmaipada 
when a sic with an augment ‘it follows). This is a restriction to the rule 
“ato halader laghoh” (7.2.7) by which one could have vrddhi optionally. 
It also restricts the vrddhi by “ato Irantasya” (7.2.2). Then that ought to be 
said. No. Instead of ni, §vi (in the rule “hmyantaksana-jagf' etc.) one 
should read ‘avi’, ‘mavi’. Then one should have to declare separately the 
prohibition regarding ni, Svi. No. When guna is made and the e is changed 
into ‘ay’, then there will be prohibition by the rule “yantanam na” (i.e. 
‘hmyanta-ksanaSvasa’ etc. 7.2.5) then the manner of the master shows that 
the ‘antarahga bahirahga’ rule does not apply in ‘sic’, and for this reason 
in the rule “ato halader laghoh”, a has been definitely mentioned. How 
does it indicate anything ? For this purpose that there may not be any 
vrddhi in ‘akosit’, ‘amosit’. If the antarahga rule had applied in ‘sic’, then 
the reading of a in “ato halader laghoh” would be unnecessary, for when 
guna is made the vowel would be long and therefore there will be vrddhi. 
Therefore the master shows here (by taking a in “ato halader laghoh”) that 
there will be no antarahga rule in ‘sic’. Therefore he reads a in “ato halader 
laghoh”. This does not indicate anything. Let there be something else for 
which it is done. What is that ? It is for those cases in which guna is 
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prohibited. Thus it may be for ‘nyakutit’, ‘nyaputit’, that vrddhi for ni, Svi 
has been prohibited, it is for the purpose of showing that with reference 
to 'sic', the antarahga principle does not apply. This is evident that the 
master speaks of a even when he has already mentioned that the operation 
should be of short vowels. 

(Here comes the conclusive Varttika) —For all these reasons vrddhi 
should be only with reference to 'ik'. 

(The Bhasya explains)—therefore the vrddhi should be with reference 
to ‘ik’. 

(The opponent’s view is again ushered in by the Varttika )—since 
sasthihas been marked as being sthaneyoga, there is prohibition of ‘ik’. 

If the genitive in ‘ ikah’ is to be understood in the meaning of 
‘sthaneyoga ’, then everywhere the ‘ik’ ceases and here also it applies in 
‘dadhi ’, ‘madhu ’. Why is again guna taken up (as in ‘mrder (gunah)’ ? 

(Now the Varttika says)—This may have been taken up for another 
purpose. 

(Bhasya:) It may be another purpose, so that in case of sarvadhatuka 
and ardhadhatuka vibhaktis there may be only guna. 

(The Varttika intervenes)—and in the case of expansion. 

(Bhasya:) In the case of expansion (samprasarana) all alphabets in¬ 
cluded in ‘ yan’ should cease. Then it may be also in the case of ‘yata’, 
‘vata’. (Another objection is anticipated). Then, why is it taken again ? 

(The Varttika intervenes)— It may have been taken again for regulat¬ 
ing the nature of conditions. 

For regulating the nature of conditions as in “ vacisvapiyajadinam kiti” 
(6.1.15) only (—in the case of the roots vac, svap, yaj, etc. there is 
samprasarana or expansion when a suffix with redundant ka — 
samprasarana means the replacement of ya, va, ra, la by i, u, r, 1, e.g. vac 
+ kta = ukta). 

(Varttika:) For the rule “uran raparah” (1.1.51). 

(Bhasya:) In the rule “uran raparah” (1.1.51), all r should cease. Here 
also there is occasion, kartr, hartr. 

(Varttika:) The difficulty will be solved if sasthi is taken as adhikara. 

(Bhasya:) The difficulty is solved. How ? In the genitive as adhikara 
these further should be added in those places. These also should come in, 
whenever there is genitive case. Or rather when there is the sixth case there 
would be these two additional prescriptions. Or rather this has to be asked. 
If there is guna in the case of sarvadhatuka and ardhadhatuka suffixes, 
why not here in ‘yata ’ and ‘vata ’? Because it refers to “ikogunavrddhi ” 
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As this awaits that, so here also we shall refer to the rule 
“ sarvadhatukardhadhatukayoh” (7.3.84). 144 


144. In “iko guna-vrddhl' it is first suggested that vrddhi has been spoken of as 
referring to ‘ik’ and that is for advising vrddhi in the case of 4 sic 4 in luh. vrddhi has 
been advised to ‘sic’ with reference to 4 ik 4 and that should not take place in the case 
of k-it suffixes as in the lun of ‘mi 4 or ‘dhu 4 , e.g. ‘nyanuvit’ and f nyadhuvit\ But this 
view is rejected, for in both these cases, there is 4 uvan' augment by the rule “aci-Snu- 
dhatu-bhruvamyvoriyah-uvahau*\6A.ll) and this being an antarahga , the prescription 
of vrddhi in 4 sic 4 being bahirahga , will not have any effect, i.e., the verb would be 
supposed to be ending in va of uvah and therefore the vrddhi consequent upon ‘sic’ 
will not apply as it has application only to verbs ending in vowels. But then there is 
the rule 44 net f (7.2.4) which prohibits vpddhi to verb ending in consonants. Thus the 
provisional conclusion is that the vrddhi in nynyvit and nyadhuvit is arrested by "ncti 
and it has no utility in the case of “sici vrddhih parasmaipadesu' 44 7.2.1 as restricted 
by “kriiti ca” (1.1.5). Provisionally it is aiso accepted that the antarahga-ruXz applies 
in the context of ‘sic 4 (sic prakarana). 

Then it is suggested that vrddhi has been taken for effecting the words ‘nyastarit \ 

*nyadarit'. By g una here we could have or and that would make the rule end in 
constant and hence make it liable to prohibition or vrddhi by “ne/f 4 (7.2.4), but the 
opponent suggests that vrddhi might be affected by the rule “ato Irantasya 44 (7.2.2). 
But how shall we then effect ‘aiav/V and ‘ayaviY ? After effecting the guna the roots 
ends in 4 av 4 and thus having an ultimate consonant has its prohibition of vrddhi by 
“netf 4 . But in reply to it is suggested that vrddhi will be effected by 44 Irantasya ”, for 
the ra in * Iranta’ is supposed to include va. But then there ought to be vrddhi also in 
the case of 4 aviY and ‘mavif. But here it is suggested that 4 avi 4 and 4 mavi 4 should be 
specially prohibited. But there is no such prohibitory rule. But the Bhasya suggests 
here the opponent’s opinion that in the rule “hmyanta-ksana-Svasa” etc. (7.2.5), 4 ni\ 
‘£vi 4 should be replaced by ‘avi 4 ‘mavi 4 . But then how to effect the prohibition in 4 ni 4 
'§v?. Thus in having the luh of 4 £vi 4 as ‘aivayff 4 , the 4 £vi 4 has guna as 4 £ve 4 and e 
becomes changed in ay, then the root ending in 4 ya 4 should be naturally ending in 
constant and has no vrddhi. But this is in acordance with the provisional view that the 
4 antarahga 4 rule applies in ‘sic 4 , but we have the exactly opposite view that in the sic - 
prakarana antarahga maxim does not apply. To the question as to why ‘sic 4 should be 
taken as a sphere (i.e. context) where the antarahga-bahirahga maxim does not apply. 
The answer is that the fact that in this rule “ato halader laghoh” a-kara should be 
definitely mentioned in the sutra to prevent vrddhi in 4 akosif and 4 amosif . Here guna 
is effected, we have ‘kosa 4 and the o of 4 kosa 4 not being a short vowel, there will be 
naturally no vrddhi. But still that to prevent vrddhi , the word 4 a tab 4 should be added, 
shows that the antarahga guna is regarded as imperative before the bahirahga sic. 
This, therefore, indicates that the antarahga rule does not apply to the sic-prakarana. 
Now this view runs counter to the provisional acceptance that the antarahga rule 
applies in the sic-prakarana by which ‘avif 4 , ‘maviT, etc. was explained by which 
again 4 ni 4 and ‘ivi 4 is suggested to be replaced by avi, mavi in the rule 4 hmyanta 4 etc. 
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The Bhasya here suggests that the word ‘ atah’ in “afo halader laghoh” has been 
given to prevent vrddhi in those cases where there is no guna as in ‘nyakutit ’ and 
‘nyaputit’. But the fact that vrddhi has been prohibited with reference to ‘nf, 'Svi', 
in the rule ‘ hmyanta’ etc. shown that the antaranga rule does not apply in the sic- 
prakarana. The conclusion as declared by the Varttika is that vrddhi has to be declared 
to happen to ik . We have seen that in ‘ nyanuvit the vrddhi had achance of occurring 
in place of ‘uvari’, yet the same vrddhi was prohibited by ‘sici vrddhih’ where the 
direction was that vrddhi must take place. 

The other point raised by the opponent is with reference to the genitive case¬ 
ending of the ‘ik’ in “iko guna-vrddhi'. The opponent urges that since sasthiis sthane- 
yoga we have guna-vrddhi in place of ‘ikah’. Though guna- vrddhi could be got from 
the adhikara by vrddhir adaic” and “ adehgunah’ it may have been for the purpose 
that no one should have guna-vrddhi except that which is ‘ik* and that whenever there 
is guna-vrddhi enjoined, the word ‘ik’ should naturally go there. The same maxim 

may be followed with reference to the rule “ig yanah samprasaranam” (1.1.45)_ 

there should be 'ik' in place of ‘yan’ and this is called samprasarana. Again, we have 
the rule vaci-svapi-yajadinatn kid” (6.1.15) which means samprasarana will take 
place with regard to the verbs— ‘ vacf, ‘svapi’, etc. when a k-it suffix follows. This 
is limitation of the sphere. Having followed the same maxim one may apply the rule 
“uran raparah” (1 .1 .5 1 ), which means that the ‘an’ occuning in place of '? should be 
followed by ra and may be used to mean that /-should cease and in place of it 'an' 
should come, and of the three vowels ‘an’ none being more in proximity to r than 
other, there is no rule which can determine which of the vowels of ‘an’ should take 
place in which context in all such cases the maxim ‘sthane antaratamah ’ applies, but 
there being no relative ‘ antaratamya’ there is nothing for us to determine which rwill 
be ar, which ir and which ur. Therefore in all such cases where there is injuction by 
sasthi, the special conditions have to be mentioned. There is a further point raised by 
the Bhasya that as the determining guna we have to mention the condition 
“sarvadhatukardhadhatukayoh” so we have also to mention the fact that if guna- 
vrddhi is to take place it has to take place with reference to ik alone. 








SUMMARY 


The whole discussion of “iko guna-vrddhT passes through many 
stages. The first point raised, is—why the word ‘if has been taken in the 
genitive case ? The reply to this is that ‘if has been taken in order to 
declare that guna-vrddhi can take place only with reference to ‘if. Thus 
there is a “yoga-vibhaga” in the rule “iko guna-vrddhi' — ‘ikah’ and 
‘guna-vrddhi — guna-vrddhisyatam —there will be guna-vrddhi — this 
is an injuction. yadi guna-vrddhi syatam — then it will occur in place of 
‘if, tatah ika eva. This interpretation is derived from indications of other 
rules. The ‘if therefore has been taken to prohibit any guna-vrddhi with 
reference to ‘at' and the euphonic vowel e, ai, o, au, and also the 
consonants. But now objections are raised by those who think that this 
sutra is unnecessary. They say that it is certainly not for prohibiting guna 
with reference to a-kara, for had it been the case, in the sutra “ato'- 
nupasarge kah" (3.2.3) the suffix should not have redundant ka, forif guna 
could be adduced to a-kara, a will be reduced to a and this a with the a of 
the suffix will combine into one a by para-rupa and we get such forms as 
‘kambaladah’. By associating the suffix with the redundant ‘ka’, the 
elision of a has been enjoined. This injuction would have been unneces¬ 
sary if guna could occur in place of a. The associating of the suffix with 
the redundant ka would be unnecessary. This latter fact thus indicates that 
guna should not occur in place of a-kara. The prohibition cannot apply 
with reference to the euphonic vowels, for that has been well done in the 
Siksa-prakarana. It cannot be also for prohibiting the consonants. There 
is a rule “janer dah” (3.2.97)— the suffix here has a redundant da which 
indicates the elision of 'ti', “aco’ntyadi ti ” (1.1.64; the portion of a word 
beginning from the last vowel is called 'ti', it is elided when a redundant 
da suffix follows, by the rule “/eh” (6.4.143). If the na of ‘jana’ could 
undergo guna it would be a and the a of ja of jana, the a of na of jana and 
the a of the suffix would together form one a by pararupa and therefore the 
fact that the suffix has been associated with redundant da (as in the case 
of the redundant ka of the suffix in "ato'nupasarge kah” suggests that no 
guna can be ascribed to consonants. 

The Bhasya denies all this and justifies the existence of ‘ikah’ in “iko 
guna-vrddhi ”. The k-it suffix is not for indicating that guna would not 
apply to a-kara, but it is a pratyaya (i.e. a suffix) which is necessary in 
another rule (“ tunda-fokayoh" etc. in 3.2.5). Being necessary in another 
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rule the Ara-suffix had to be coined. Being coined once it has been applied 
in “ato ’nupasarge kah” (3.2.3). In the rule “ gapostak' (3.2.8; the root ‘gif 
and 'pa’ take the suffix ‘tak’ when there is a karma before it) ‘ tak’ with 
a redundant ka has been prescribed to ‘ga’ and ‘pa’ preceded by an accu¬ 
sative case. The reference to this rule, however, rather strengthens Ihe 
view of the opponents rather than the respondents. 

Again, if by force of the ‘SiksT, e, ai, o, au were to remain unchanged 
then the prescription of ‘ay’, ay, etc. in place of e, ai, etc. would be 
inapplicable. 

In the case of the consonants it cannot be said that thd purpose of ‘janer 
dah’ would have been served by such a rule as ‘janer gunah’ , for how do 
we know that the guna would be a-kara and not e-kara or o-kara for the rule 
of proximity does not apply in case of consonants as relating to vowels. 
So in the case of ‘ gamer dah' if we had said ‘gamergunah ’, then we should 
expect o-kara by the rule of proximity in place of ma and the form ‘ga’ 
would not be possible. For this reason the word ‘ ik' in “ikogunavrddhi” 
may be regarded as barring gunavrddhi to other vowels and consonants. 

The opponent again persists in his objection and says that in the rule 
“divauf' (7.1.84) ‘uf’ is prescribed in place of the va which is a consonant 
and au in a vrddhi. To this the reply is that only those places where guna 
and vrddhi are prescribed by the name guna-vrddhi that we hold that such 
guna and vrddhi can take place only with reference to ‘ik’. Here the rule 
does not say ‘ divah vrddhih ’, but ‘divaut’. Vrdd/iihasnotbeenprescribed 
by the term ‘vrddhi’ and therefore the condition of ‘ik’ does not apply 
here. 

Again the Bhasya says that if instead of the rule “iko guna-vrddhf’ we 
had only guna-vrddhi, then of which should we think that guna-vrddhi has 
been prescribed. So by force of the proposition the ‘ik’ has to be supplied 
of which the ‘guna-vrddhi take place. 

Here another topic arises. The opponent says if the rules “vrddhir 
adaic”, “adeh gunah’’ follow in the next rule, or even if guna and vrddhi 
follow from the previous rule then the form would be ‘adehgunah vrddhis 
ca’ which would mean that at-eh are both guna and vrddhi. The answer is 
that vrddhi is taken with adaic and therefore it cannot be separated from 
it and therefore it cannot relate itself to ‘adeh’. Here leaving at and aic we 
have only the continuity of guna-vrddhi, or we may suppose that vrddhi 
and guna has jumped off the previous sutra to the sutra “iko guna-vrddhi”, 
or the three sutras may be taken together as occurring one after another, 
forming one whole “ vrddhir adaic”, “adeh gunah’ and “ iko guna-vrddh? 
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and therefore there is no contunuity of any word from the previous rules, 
as the three may be regarded to form one compact body. 

If vrddhi had come by adhikara, then vrddhi and guna would have 
mutually contradicted each other and we could not get at any meaning. 
Moreover it is the instruction that continues, but there cannot be any 
instruction by mere continuity. 

(See note of the relevant passage). Or, we may think that both guna- 
vrddhi have ceased to be continuous. Here another topic arises : ‘ ikah ’ is 
in the genitive case and of the various meanings of the genitive case the 
paribhasa rule “sasthi sthaneyoga” accepts only the meaning in place 
(sthaneyoga ) of called sthane-sasthi. The meaning of ‘in place of ’ has 
been further modified by the rule “alo ’ntyasya” — i.e. where anything is 
prescribed in place of a word it means in place of last alphabet of the word. 
But in the case of the genitive case in “ikah” we cannot accept the sthana- 
sasthi rule. We may have here the case of a vaya va-sasthi and the genitive 
case applies to i, u, r, 1 separately as forming the avayavas or parts of ‘ik\ 
Is this to be regarded as an exception to ‘ sthane-sasthi’ ? In discussing this 
point the Bhasya says that if the rule “iko guna-vrddhi” was within the 
purview of the rule “ sasthi sthaneyoga” and “alo’ntyasya” — then in the 
case of the principle of guna-vrddhi with reference to ‘ mrdi ’, ‘mrji’ and 
puganta-laghupadha verbs ‘ik’ should have to be specially mentioned. 
Otherwise there will be no guna or vrddhi or vrddhi to the ikara of ‘m/da’ 
or the r-kara of ‘ mrja’ for they are not ultimates and according to 
“alo ’ntyasya” prescription can only take place with reference to ultimates. 
So also in the case of many other rules, such as “puganta laghupadhasya”, 
“r-dr§o’hf\ etc. The difference between the two views of §esa and 
apavada raised before, is this—that in the interpretation of §esa the two 
prescription “iko guna-vrddhi” and “alo’ntyasya ca” are to be taken as 
one sentence in which the meaning turns to be the guna- vrddhi prescribed 
in ‘ik’ which would take place only with regard to the ultimate. In the other 
interpretation the two are two different sentences. First we have the 
unrestricted guna-vrddhi of ‘ik’ and then we have “ alo’ntyasya ca ” and 
also of the ultimate. In this case we have one general rule in “iko guna- 
vrddhi” and a special rule in “alo’ntyasya ca”. One stands as the general 
rule and the other, the exception. The difference between the two views 
was affecting usage and the formation of sutras is pointed out and the 
Varttika and the Bhasya say that in the former view, i.e. when it means 
only the ultimate, in the rule mentioned above, i.e. ‘ mida-mrja’ etc. ‘ik’ 
should be mentioned or otherwise the vowels affected thereby by guna or 
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vrddhi being non-ultimate should not be liable to such modification. 
Moreover in the cases of verbs not ending in 4 ik' we should expect guna 
to take place as in the verbs ending in a in ‘yata’, 4 vatiT .There is another 
difficulty also: if, as in the £esa-view, the rule 44 alo’ntyasya ” be read as 
forming one sentence with “iko gunavrddhT' then 44 alo’ntyasya” would 
have no application to cases not ending 4 ik’ and in those cases according 
to 44 sasthi sthaneyoga ” the augment advised should have to occur in place 
of the whole word (sarvadeia). The argument is refuted by the Bhasya on 
the ground that 44 alo’ntyasya” was read with 4 ik’ because 4 ik’ was in the 
genitive. So, ‘alo'ntyasya’ would join itself to every rule that have a word 
in the genitive case and thus there is no chance of sarvadeSa. 

But then there is another objection. By the rule “mider gunah” since 
'ik' has to be taken here as specially mentioned, the guna cannot refer to 
the antya vowel, but by the rule “alo’ntyasya"guna cannot refer to 4 ik’ if 
4 guna’ is prescribed. Then guna must therefore be in place of the whole 
word 'midi' ( sarvadeSa ) which is impossible. Thus criticising the Sesa or 
the ultimate view the Bhasya is trying the apavada view. Where in “iko 
guna-vrddhi ” ik is taken in a general manner applying to all 4 ik ’ wherever 
it may occur and “alo ’ntyasya ” is taken as a apavada restricting the guna- 
vrddhi only to the last alphabet. But in that case guna-vrddhi might apply 
indiscriminately to all cases whenever the 4 ik’ might occur. If there is guna 
in karta, harta and sarvadhatuka suffixes follow then there ought to be 
guna also in ihita, ihitum. To this a partial reply is given at first. There is 
a rule “puganta-laghupadhasya ca ” (7.3.86), i.e. when sarvadhatuka and 
ardhadhatuka suffixes follow, all verbs ending in ‘puk’ and with a short 
penultimate will have guna. Since we could have guna in all such cases by 
the rule “ sarvadhatukardhadhatukayoh ” (7.3.84), the further injunction in 
“puganta-laghupadhasya ca" mean that no guna with reference to verbs 
having a long penultimate as in 4 ihita \ Now, therefore, it comes to this that 
a restriction is on the rule “sarvadhatukardhadhatukayoh” i.e. the guna 
prescribed there, may apply to ultimates and non-ultimates, but not to 
chose having a long penultimate. This is a niyama or restriction on the 
guna. When sarvadhatutuka ardhadhatuka suffixes follow, guna is to 
occur only with reference to puganta-laghupadha vowels. An alternative 
suggestion is made that guna will apply to puganta-laghupadha vowels 
only when sarvadhatuka, ardhadhatuka suffixes follow. In this 
interpretation guna will be unrestricted with reference to sarvadhatuka 
and ardhadhatuka suffixes and in this case there will be chance of guna 
even in 'ihita’. The two interpretations in Sanskrit stand as follows: One, 
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'puganta-laghupadhasya eva sarvadhatukardhadhatukayoh’and the sec¬ 
ond alternative is — ‘ puganta-laghupadhasya sarvadhatukardhatukayoh 
eva. The ‘eva’ is gaken in the first case with ‘puganta-laghupadha’ 
narrowing the circles of verbs only to puganta-laghupadha’ and in the 
second case ’eva’ is taken with ‘sarvadhatukardhadhatukayoh’ and as 
such no restriction is made to guna when sarvadhatuka and ardhadhatuka 
suffixes follow. Thus puganta-laghupadhas may have guna as well as 
others. In such a case the objection is that there ought to be guna even in 
‘ihita’ where there is a long penultimate. The objection against this two¬ 
fold niyama that the guna in the case of jas-vibhakti becomes unrestricted 
and applies also to the non-ultimate. 

Here the Krostriyas are supposed to make their comments. They hold 
that there is not a case of ‘ utsarga’ and ‘ apavada' or of ’§esa', but a case 
of vipratisedha. In the later Bhasya after some discussion the principle of 
vipratisedha is refuted. (See discussion in the previous notes). 

The final suggestion of the Bhasya is that in each case it is definitely 
mentioned to which the guna or the vrddhi would apply. Such as instead 
of ’’mider gunah” one should read ’midah ergunah’ and so on. 

After this, another discussion arises regarding vrddhi. The opponent 
starts the objection that there was a difference between vrddhi and guna. 
Where guna is spoken of, the sthanin, i.e. in whose place guna is to be, is 
not mentioned always in the sutras. But in the case of vrddhi the sthanin 
is always mentioned in the sutras as in “ aco’hniti ” etc. Therefore the 
objection is that the word 4 vrddhi’ should not have been mentioned in the 
rule “ iko guna-vrddhT' , for vrddhi is always directed specifically in the 
sutras prescribing vrddhi. 

They reply is that this is done for other sutras such as "khiti ca” (1.1.5) 
which enjoins the prohibition of ‘ vrddhi ’. Then again in the case of “mrjer 
vrddhih” there is no specific mention of the sthanin. Then follows a 
discussion— if the rule ’’mrjer vrddhih” could be so explained that for 
securing the vrddhi or ‘ik’ in it, one should not use the word vrddhi in ”iko 
guna-vrddhf’. 

The conclusion is that there is no necessity of using the word vrddhi in 
”iko guna-vrddhi” for the sake of the word ‘mrf. 

The next suggestion is that vrddhi may be taken for ’sic’ for in the rule 
”sici vrddih parasmaipadesu” the sthanin is not mentioned and there was 
a chance that if it was not mentioned that vrddhi should take place of ‘ik’ 
in the cause of ’sic’, one could have vrddhi both for ‘ik’ and for ‘non-ik’. 
This discussion continues and the conclusion is that even for ‘sic’ there is 
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no necessity for using the word ‘ vrddhi ’ in “iko guna-vrddhi". The use 
of the word vrddhi in ‘sic’ is for other purposes, i.e. to rule out vrddhi in 
cases of suffixes having ka or ha redundant. Then arises a criticism of this 
necessity leading to the discussion as to whether the antarahga and 
bahirahga rule should apply in the sic-prakarana and the conclusion is that 
in the sic-prakarana the antarahga rule does not apply and therefore the 
word 4 vrddhi' in 4 sici vrddhih’ is for the purpose of the rule 44 kniti In that 
case ultimately the mentioning of the word vrddhi in 4 iko guna-vrddhf is 
justified. 

























FOURTH AHNIKA 


Panini. na dhatulopa ardhadhatuke. 1.1.4. 

No guna-vrddhi, when elision of dhatu and ardhadhatuka suffixes). 

The sutra plainly means that there will be no guna-vrddhi when roots 
are elided and when ardhadhatuka suffixes follow. The rules that determined 
sarvadhatuka and ardhadhatuka are “ tin-Sit sarvadhatukam (the tihanta 
suffixes and suffixes having a redundant Sa are called sarvadhatuka ); 
“ardhadhatukam Sesah ” (all the other suffixes are called ardhadhatuka). 
Suffixes were therefore twofold; ‘tin’ and ‘Sit being called sarvadhatuka 
and the rest ardhadhatuka. Now the question is—is ardhadhatuka an 
adjective to dhatulopa or not, i.e. will the prohibition of guna-vrddhi as 
prescribed by the sutra apply only to those cases where the dhatu has been 
elided on account of ardhadhatuka suffixes and when such suffixes 
follow? Or whether the prohibition of guna-vrddhi should apply when¬ 
ever an ardhadhatuka suffix follows provided the dhatu has been elided? 
The elision of a dhatu generally means the elision of a part of a dhatu. To 
state it more clearly we know that the part of a dhatu may be elided either 
on account of an ardhadhatuka or for other reasons. The sutra is ambigu¬ 
ous. There is the phrase ‘ dhatulope' and the phrase ‘ardhadhatuka' and we 
do not know if ardhadhatuka should be made adjectival to ‘ dhatulope ’, or 
the two should remain as if separate conditions. On one meaning the pro¬ 
hibition of gunavrddhi takes place only when such ardhadhatuka suffixes 
follow that have been the cause of the elision of a part of the dhatu to which 
guna-vrddhi is to apply. The other meaning is that there will be no guna- 
vrddhi when a root has lost its part for whatever reasons, when ardhadhatuka 
suffixes follow. The whole of the Bhasya seeks to clarify the meaning by 
a reference to various usages. 

Bhasya. dhatugrahanam kimartham ? iha ma bhut— 
lun—‘lavita’, ‘lavitum’, pun— ‘pavita’, 
‘pavitum’, 

ardhadhatuka iti kimartham ? “ tridha 
baddho vrsabho roraviti. (R.V. 4.58.3) ” 
kirn punar idam ardhadhatuka-grahanam 
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lopa-vi§esanam—‘ardhadhatuka-nimitte lope 
sati ye guna-vrddhi prapnutas te na bhava- 
tah’ iti, ahosvit—guna-vrddhi- visesanam 
ardhadhatuka-grahanam ‘dhatulope saty 
ardhadhatuka-nimitte ye guna-vrddhi 
prapnutas te na bhavatah’ iti ? 

kim catah ? yadi lopa-visesanam—‘uped- 
dhah’, ‘preddhah’ atrapi prapnoti. atha 
gunavrddhi-visesanam —‘knopayati’ ity 
atrapi prapnoti. yathecchasi tatha’stu. 

astu lopa-vi§esanam. katham ‘upeddhah’, 
‘preddhah’ iti ? bahirango gunah, antarangah 
pratisedhah— “asiddham bahirangam anta- 
range”. 

yady evam, nartho dhatugrahanena. iha 
kasman na bhavati— lun ‘lavita’, ‘lavitum’? 

ardhadhatuka-nimitte lope pratisedhah. na 
caivam ardhadhatuka-nimitte lopah. 

athava—punar astu gunavrddhi-vise¬ 
sanam. nanu coktam—knopayatity atrapi 
prapnoti iti. 

naisa dosah. nipatanat siddham. kim 
nipatanam ? “ce/e knopeh ” (Pa. 3.4.33) iti. 
parigananam kartavyam. 

Varttika. yanyakkyava-lope pratisedhah. 

Bhasya. yanyakkyavalope pratisedho vaktavyah. yah 

—‘bebhidita, marimrjah’, yak—‘kusubhita 
magadhakah’. kya— ‘samidhita drsadakah’ 
valope— jiradanuh. 
kim prayojanam ? 

Varttika. numlopa-srivyanubandha lope’- 

pratisedhartham. 
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Bhasya. 


Varttika. 

Bhasya. 


Varttika. 

Bhasya. 


Varttika. 

Bhasya. 


Varttika. 

Bhasya. 


numlope srivyanubandha-lope ca pratisedho 
ma bhud iti. numlope — ‘abhaji’, ‘ragah’, 
‘upabarhanam’. sriveh—‘asremanam’. anu- 
bandhalope—lun ‘lavita’, ‘lavitum’. 

yadi parigananam kriyate, ‘syadah’, 
‘prasrathah’, ‘himasrathah’ ity atrapi pra- 
pnoti. vaksyaty etat— “nipatanat syadadisu ” 
iti. 

tat tarhi parigananam kartavyam? na kar- 
tavyam. numlope kasman na bhavati? 

ik-prakaranan numlope vrddhih. 

iglaksanayor guna-vrddhyoh pratisedhah, na 
ca esa iglaksana vrddhih. 

yadi iglaksanayor guna-vrddhyoh prati¬ 
sedhah, ‘syadah’, ‘prasrathah’, ‘himaSra- 
thah’ ity atra na prapnoti. iha ca prapnoti— 
‘avodah’, ‘edhah’ ‘odmah’ iti. 

nipatanat syadadisu. 

nipatanat syadadisu pratisedho bhavisyati, 
na ca bhavisyati. 

yadi iglaksanayor guna-vrddhyoh prati¬ 
sedhah, srivyanubandha-lope katham ? 

pratyayasrayatvad anyatra siddham. 

ardhadhatukanimitte lope pratisedhah. na 
caisa ardhadhatuka-nimitto lopah. 

yady ardhadhatukanimitte lope pratisedhah, 
‘jiradanuh ’ (RV. 5.83.1) atra na prapnoti. 

raki jyah samprasaranam. 

naitaj jive rupam, raky etajjyah sam-pra- 
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Varttika. 

Bhasya. 

Varttika. 

Bhasya. 


saranam bhavati. yavata ca idanim raki, jivei 
api siddham bhavati. 

katham upabarhanam ? brhih prakrtyan- 
taram. 

katham jnayate — brhih prakrtyantaram 
iti ? aciti hi.lopa ucyate, anajadavapi dr¬ 
syate—‘nibrhyate’. anititi cocyate, idadav 
api drsyate— ‘nibrahita’, ‘nibrahitum’ iti. 
ajdavapi na drsyate—‘brmhayati ’, * brmhakah ’. 
tasman narthah parigananena. 
yadi parigananam na kriyate — ‘bhe- 
dyate’, ‘chedyate’ atra’pi prapnoti. 

naisa dosah. dhatulopa iti naivam vijna- 
yate — ‘dhator lopo dhatulopo, dhatu-lope’ 
iti. katham tarhi ? ‘dhator lopo yasmims tad 
idam dhatu-lopam, dhatulope’ iti. 
tasmad iglaksana vrddhih. 
yadi tarhi iglaksanayor guna-vrddhyoh 
pratisedhah— ‘papacakah’, ‘papathakah’, 

‘magadhakah’, ‘drsadakah’—atra na prapnoti. 

allopasya sthanivattvat. 

akaralope krte tasya sthanivattvad guna- 
vrddhl na bhavisyatah. 

anarambho va. 

anarambho va punar asya yogasya nyayyah. 

katham ‘bebhidita’, ‘marimrjakah’, 
‘kusubhita’, ‘samidhita’, iti ? atrapy akara¬ 
lope krte tasya sthanivadbhavad guna-vrddhi 
na bhavisyatah. 

yatra tarhi sthanivadbhavo nasti tadartham 
ayam yogo vaktavyah. kva ca sthanivadbha- 
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vo nasti? yatra hal-acoradesah — ‘loluvah’, 
‘popuvah’, ‘marimrjah’, ‘sarisrpah’ iti. 

atrapy akaralope krte tasya sthanivad- 
bhavad gunavrddhi na bhavisyatah. 

luki krte na prapnoti. idam iha sampra- 
dharyam — ‘luk kriyatam allopah’ iti. kim 
atra kartavyam ? paratvad-allopah. 

nityo luk. krte’py allope prapnoti, akrte’pi 
prapnoti. 

lug apy anityah. katham ? anyasya krte’l- 
lope prapnoti, anyasyakrte. “sabdantarasya 
ca prapnuvan vidhir anityo bbavati ”. 
anavakasas tarhi luk. 
savakaso luk. ko’vakasah ? avasistah. 
athapi kathamcid anavakaso luk syad 
evam api na dosah. allope yoga-vibhagah 
karisyate — “ato lopah ” (ato lopo bhavati). 
tato “yasya”, yasya ca lopo bhavati. ‘ata’ 
ity eva. kim artham idam ? lukam vaksyati 
tadbadhanartham. tato “halah”, hala uttara- 
sya yasya ca lopo bhavati iti. 

ihapi tarhi paratvad yoga-vibhagad va 
lopo lukam badheta— “krsno nonava 
vrsabho yadidam”(R. V. 1.79.2). nonuyater 
nonava. 

samanasrayo lug lopena badhyate. kas ca 
samanasrayah ? yah pratyayasrayah, atra ca 
prag eva pratyayotpatter lug bhavati. katham 
—‘syadah’, ‘prasrathah’, ‘himasrathah’, 
‘jiradanuh’, ‘nikucita’ iti ? 

uktam sese. 


Varttika. 
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Bhasya. (sese uktam) kim uktam ? “nipatanat 

syadadisu ”, “pratyayasrayatvad anyatra 
siddham”, “raki jyah samprasaranam ” iti. 
nikucite’py uktam. kim ? “ sannipata-laksano 
vidhir animittam tadvighatasya ” iti. 

(na dhatulopa ) 

Why is the word ‘ dhatu' (in the rule na dhatulopa etc.)? So that there 
may not be in such cases as lun, lavita, lavitum, pun, pavita, paviturn. 145 

Why has the word 'ardhadhatuka' been taken ? “ tridhabaddho vrsabho 
roravitT (Bound in three directions the bull roars ) 146 

Had the word ‘ ardhadhatuka' been taken to qualify lopa ? (i.e. is it to 
be interpreted) as that there will be no guna-vrddhi when there is a lopa 
in consequence of an ardhadhatuka suffix (or is to be interpreted as when 
there is a dhatulopa then the guna-vrddhi consequential to ardhadhatuka 

145. There is a maxim that the grammarians consider it a source of great joy if they 
can do away with even half a syllable in a sutra. Brevity is the sole principle in the 
construction of the sutras. In the sutra here there is a word 4 dhatulope' . The question 
is: could not have been the word 4 dhatu' left out ? Even if the word ‘ dhatu' was not 
taken, the ardhadhatuka might have been taken as adjectival to lopa and the meaning 
would have been ‘when in cnsequence of an ardhadhatuka suffix there is an elision? 
This was sufficient for the purpose. The word ‘ dhatu' could not have been taken to 
exclude the directive redundant syllables ( anubandha or it), for it has been decided 
later on that the elision of such anubandhas should not regarded as the elision of a part 
of a dhatu. Now in reply it may be said that the inclusion of the word 'dhatu' shows 
that the word ‘ ardhadhatuka' does not refer to ‘ dhatulope' at its adjective, but as the 
adjective to guna-vrddhi , i.e. there will be no guna-vrddhi when ardhadhatuka 
suffixes follow, provided there is dhatulopa. Or in other words ‘ dhatulope sad na 
ardhadhatuke guna-vrddhi'. Under such a meaning it is obvious that dhatu has been 
taken along with lopa. Otherwise there will be doubt as to what kind of lopa is it that 
is to be regarded as a condition of a guna-vrddhi when ardhadhatuka suffixes follow. 
We know that an anubandha is not a part of a dhatu , for they have been separated from 
the dhatu by the fact that they have been designated as 'it' in the original instruction 
of dhatus. Therefore in the root 'lun' the root is 'lu' and there is a 'trc' suffix. So also 
is the case with pun where 'pu' is the root, trc is an ardhadhatuka suffix; but still there 
is guna, for there has been no ‘ dhatulopa'. It has been already said that the elision of 
the anubandha does not constitute a dhatulopa , for anubandha is not a part of the dhatu. 

146. Now, ‘ roravid' is from the root 'ru' — 'raud' — 4 roars' , and the word 
‘ roravid' is formed by a 'tin' suffix which is sarvadhatuka and, therefore there has 
been guna. Had the ardhadhatuka been not mentioned then the prohibition of guna 
would have been extended to sarvadhatuka suffixes as well. Now again another 
criticism follows. 
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suffixes will not take place. Here the word ardhadhatuka has been taken 
as an adjective to guna-vrddhi. ul 

What then ? If adjectival to lopa y the prohibition applies also in 
‘ upeddha\ * preddha". If it is an adjective to guna-vrddhi, then it ought to 
apply in such cases as *knopayati\ us 

The guna is bahirahga and the prohibition is antarahga and there is the 

147. The reader should note that the discussion alluded to in the preamble to our 
translation, commences from here. The views of two different parties have been 
clearly stated in the Bhasya. 

148. Upa + idhi + kta- upeddha; pra + idhi + kta = preddha ; ‘ hiindhi diptau 9 = 
idhi means ‘to shine’. The root ‘ idhi 9 gets a num augment by the rule “idito num 
dhatoh* 9 (7.1.58) (the roots that have i as an anubandha gets the augment num of 
which na remains). The root ‘ idhi * now becomes ‘indhi 9 , upa + indhi or indh + kta; 
4 kta 9 is a k-it suffix and an ardhadhatuka and by the rule 6.4.24 the na is elided in 
association with an ardhadhatuka suffix that has a redundant k as in kta. The form is 
changed thus: upa + idh + kta = upeddha — by euphonic rules. Now the point is that 
the a of upa and i of iddha has both together been replaced here by a guna according 
to the rule “ adgunah ” (6.1.87; when a vowel follows a or a , than the vowel together 
with the a or a is replaced by one guna , tava + idam = tavedam). The commentators 
have raised points of discussion. The first point is that the prohibition of guna as 
directed here applies only to guna as occurring in place of ‘ik 9 , for there is a 
contininuity of the rule “iko guna-vrddhi 99 in this rule. But it is restricted in its sphere 
by the present rule “na dhatulopa 99 etc. “iko gunavrddhi id sampurnam anuvartya 
yatredam tatra ‘na dhatu 9 ity upatisthate 99 —Uddyota). It therefore follows that there 
was no scope of guna here which could have been prohibited by this rule. It is true that 
in association with an ardhadhatuka suffix there has been a dhatulopa (as the na in 
1 indha 9 has been elided in association with ‘kta* which is an ardhadhatuka). But the 
rule by which guna has taken place here, is, “ adgunah ” by which a of upa and i of 
‘ indha ’ have been replaced by a guna.This rule could not have prohibited guna by “ad 
gunah y \ for that the ascription of guna there is not in place of an ‘ik 9 , and it is only the 
guna that occurs in place of an ‘ik 9 that can be prohibited by the present rule. Hence 
this example is quite out of place. Guna could not have been arrested here under any 
circumstances. In defence of the illustration of the writer of the Bhasya it is said that 
this point need not be pressed, for the author of the Bhasya will give quite another 
explanation later on, and here is only a provisional criticism by the opponent. DIksita 
in his Sabda-kaustubha makes another relevant discussion. Assuming for argument 
that this rule could prohibit guna by “ad gunah" he raises the objection that the 
possible inadmissibility of ‘ upeddha 9 and ‘preddha 9 here as raised in the Bhasya, may 
indeed be regarded as unjustifiable. Thus there may be two views: 

One, that the root ‘idh 9 as first combines with the suffix forming the word ‘iddha 9 , 
the upasarga ‘pra 9 then combines with and ‘preddha 9 is formed; two, the upasarga 
‘pra 9 combines with the i of ‘idh 9 and we have ‘predh 9 and this combines with ‘kta 9 
to form ‘preddha 9 . In the first case the elision of na of ‘indha’ is due to ‘kta 9 and is 
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maxim “ asiddham bahirangam antarange” (Paribhasa 50 of the 
ParibhasenduSekhara). 149 

If it is so, the word ‘ dhatu 9 should not have been taken (i.e. if the word 
‘ ardhadhatuka" is an adjective to dhatulope , then the word ‘ dhatu ’ should 
not have been taken). 

Then why not here ? (i.e. why does not the prohibition apply here)— 
in forming ‘ lavita" and ‘ lavitum ’ in "luff. The prohibition is only 
according to the interpretation adopted with reference to ardhadhatukas 


therefore an antaranga vidhi. In the second case, guna becomes antaranga and in both 
such cases a guna cannot be arrested. In the second case, the elision of na is a bahiranga 
vidhi and therefore the prohibition depending upon the bahiranga is also bahiranga 
itself and it cannot therefore supersede the antaranga vidhi of a guna. In the first place 
the guna is bahiranga and therefore it is superseded by the antaranga and therefore it 
does not exist when 4 iddha * has been formed. It is a later operation and therefore, since 
it does not collide with the antaranga , the consequential operation on the antaranga 
vidhi cannot affect it. So here also the guna takes place. It is true that there has been 
no guna of i at the time of the formation of the word 4 iddha \ but if 4 iddha' later on 
combines with pra to form 4 preddha\ how can the application of the ardhadhatuka 
suffix arrest that guna which occurs in places of the a in pra + i in iddha. This 
combination is entirely irrelevant to the subject under discussion. Haradatta has 
suggested that this paribhasa of antaranga and bahiranga has no application here by 
the Paribhasa 'najanantarye bahistva-praklptih\ i.e. when there is an operation con¬ 
cerning the replacement of two alphabets of two padas by one alphabet, then that 
becomes a bahirahga-vidhi and for this reason the guna in preddha is a bahirahga- 
vidhi and there that bahiranga cannot be overridden by the antaranga vidhi. But 
Haradatta’s view is criticised by both Kaiyata and DIksita. Kaiyata says that this 
paribhasa , i.e. 4 najanantarye ’ should be so explained as to have application only in 
those places where a prescription is made regarding vowels and their prximity in a 
later operation and thus it has no scope here. It therefore has application in such sutras 
as “iko yan acP (6.1.77). (See Pradipa and Sabda-kaustubha for greater elaboration 
of this discussion which for our purpose is unnecessary). 

We have now to turn to 4 knopayati'. There is a rule “arti-hri-vli-ri-knuyi-ksma- 
yyatam puhnau ” (7.3.36). These verbs get the augment puk when 4 nic * follows. The 
root 4 knuyf has i as it or anubandha. So the root stands as 'knuy\ when 'nic ’ follows 
as pa comes between the i of nic and after the ya of 4 knuya\ Then by the rule “lopo 
vyor vali” the ya is elided. Therefore we have a case of dhatulopa and an ardhadhatuka 
suffix. Therefore according to the second interpretation (i.e. when dhatulopa and 
ardhadhatuka are separate conditions or in other words, the ardhadhatuka is an 
adjective of gunavrddhi) there is an occasion of the prohibition of guna-vrddhi. But 
there is guna here. We shall not further discuss this point here, as we shall have to take 
it up immediately later. 

149. This remark is with reference to 4 upeddhah' and 4 preddhah'. The relevant 
discussion has already been made in the note of that word in the previous section. 
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that produce an elision in the dhatu. But here in ‘luff the elision is not on 
account of a ardhadhatuka suffix. 150 

Then let us take it ( ardhadhatuka ) as an adjective to ‘ guna-vrddhi’ (the 
second alternative meaning). But the objection had already been raised 
that in that case the prohibition should apply and we cannot have the form 
knopayati . This is not a fault. ‘ Knopayati’ can be supported by the 
special nipatana rule. Where is the nipatana ? In the rule “ cele knopeh” 
(3.4.33, i.e. when the root knuy’ in the sense of making noise or moisten 
and associated with the suffix ‘nic’ has for its accusative a word denoting 
cloth. Then it takes the ‘namul’ pratyaya, if by it the extent of rain is 
understood. Here the word ‘knopa’ has been specially allowed and 
arranged for by its being mentioned in the sutra. So the prohibition of guna 
here is arrested by force of this nipatana ). 

It seems that it is desirable to mention the list of those suffixes which 
produce elision in the dhatu. 

(The Varttika intervenes and says) — that the prohibition applies with 
reference to those ardhadhatuka suffixes that produce the elision of ‘ yah ’ 
‘yak’, ‘kya ’ and ‘va’. 

(The Bhasya interprets it as follows) — The prohibition applies to the 
elision of ‘yah’, ‘yak’, ‘kya’ and ‘va’. 

In yah vebhidita’,‘manmrjah’,‘yak ’— ‘ kusubhitamagadhakah ’, 

‘kya’ — ‘samidhita drsadakah’, ‘va’ — ‘jiradanuh’. 151 

What is the use ? 

150. The n of ‘luff is the antarahga and has been marked as ‘if in the Panini’s rule 
1.3.3 “hal-antyam”. It is according to that rule that it is elided. It is thus really a case 
of anubandha-lopa and not dhatulopa and has already been stated to be so in the early 
part of the Bhasya of this sutra. 

151. The va taken here for elision, is the a-karanta va and not merely the 
consonant. It is by this means that ‘srivi ’ is excluded from the va-eliding group The 
word ‘ vebhiditff is derived by applying ‘ trc’ to the word ‘ vebhidya’, we have ‘it ’ here 
and the ya of vebhidya is elided by the rule “yasya halah" (6.4.49). When ardhadhatuka 
suffixes follow then the ‘ya’ coming after a consonant is elided. In the word 

marimrja’ we have first ‘yari’ by the rule “yaho’ci ca” (2.4.74)— when a suffix 
with a vowel initial follows then the ‘ya’ is elided. So from the yahanta marimrjya we 
have manmijah. The words ‘ kusubha’ and ‘ magadha' fall under ‘ kandvadi’ list, and 
we have ‘yak’ by the rule “kandvadibhyo yak” (3.1.27). We have ‘trc’ suffix in the 
case of kusubhita’ and ' nvuT in the case of ‘magadhakah’ and the ‘ya’ in both cases 
is elided by ‘yasya halah’ mentioned above. In the case of the words ‘ samidhita and 
drsadakah the verbs ending in ‘kyac’ get the suffixes ‘trc’ and ‘nvul ’respectively 
and the ‘ya ’of ‘kyac’ is optionally elided by the rule “kyasya vibhasa” (6.4.50). 
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( Varttika :) In order to restrict the prohibition in the cases of the elision 
of ‘num\ ‘ srivi and the elision of anubandha. 

(The Bhasya interprets it as follows) — So that the prohibition may not 
apply to where the elision of ‘num* anubandha takes place. The case of 
‘num ’-lopa is illustrated in ‘abhaji ’, *ragah\ 'upabarhanam ’. In the case of 
‘srivi’— asremanam. In the case of the elision of anubandha as in *num ’ 
— lavita, lavitum , 152 

If this list is made then it applies here also. In syadah (speed), 
praSrathah (laxity,), himafrathah (the moon). 153 

These will be provided for as the cases of ‘ syadah ’, etc. are to be solved 
by nipatana. Then the list has to be made. No. Why there then the 
prohibition should not apply in the case of num-lopa. 

(The Varttika says)— Vrddhi takes place in the case of num-lopa , 
because the prohibition only applies to vrddhi in place of ‘ ik\ 

(Bhasya:) The vrddhi occurs only in place of ‘ ik’, but this is not a vrddhi 
in place of ‘ik’. If the prohibition is to take place with reference to the 
guna-vrddhi of ‘ik’, then in ‘syadah\ i pra§rathah\ ‘himaSrathah ’ the 


152. The 'nvuri is the name for na. The examples of 4 num-lopa' or na-lopa is to 
be made in the cases of ‘bhahja' and ‘ raiija' by the rules “bhanjeS ca cini” (6.4.33), 
“ rahje§ ca” (6.4.26) and “ghani ca bhavakaranayoh” (6.4.27) i.e., the na of 4 bhaiija' 
and ‘rahja' is elided when the suffixes ‘cin' and 4 ghan' follow. In the case of 
4 upabarhanam' the root is 4 bnphi' - vrddhau , it being an ‘id-it' root, it gets ‘nuni by 
the rule “idito numdhatoh” (7.1.58). By the Varttika rule “brmher acyaniti ”—when 
an ‘anit* vowel suffix follows, then the na of ‘bnphi' is elided. The form 4 asremanam' 
is also read as 4 asremanam'. Here we have the 4 manin '—suffix to 4 srivi' and the 4 ma' 
is elided. In all these cases we have the elision of a part of the 4 dhatus , and if this list 
of cases where the prohibition does not apply, is mentioned, and also the cases where 
the prohibition applies, are stated, then there is no necessity of using the word dhatu 
in 4 dhatulope \ But in that case the non-prohibition in the case of anubandhalopa has 
to be specially mentioned. The va in 4 srivi' being in upadha y should have been 
changed into 4 ut' by the rule, “jara-tvara-srivy-avimavam upadhaya§ ca” (6.4.20). 
But this being a Vedic usage, such a transformation does not take place here. 

153. The word 4 syadah' has been formed from the root 4 syancT with the suffix 
4 ghan' in the sense of speed by the rule 44 syadau jabe” (6.4.28) which also directs by 
nipatane, the elision of na anu the prohibition of vrddhi as an exception to the rule 4 na 
dhatulope' etc. The words ‘praSrathah ’and ‘hima§rathah' are also formed by the rule 
“avodai-dhaudma-pra§ratha-hima§rathah'' (6.4.29) with the suffix 4 ghan' and na is 
elided and the prohibition of guna as provided for 44 na dhatulope” etc. does not occur 
by virtue of this nipatana. 
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prohibition of vrddhi should take place and in the case of avodah, edhah , 
odmah no such prohibition should take place. 

(Varttika :) These cases of syadah etc. are solved by nipatana. 

(Bhasya .) The prohibition should take place in the case of svadadi 
by nipata , and it would not take place. 154 

(Varttika:) Since the prohibition applies in the case ardhadhatuka 
suffixes, it does not apply elsewhere. 

(Bhasya:) The prohibition applies only to those cases where the elision 
of a part of a dhatu is consequent upon the ardhadhatuka suffix that 
follows. The elision of srivi and anubandha is not consequent upon an 
ardhadhatuka suffix. 

If the prohibition applies only to the elision of verbal parts consequent 
upon an ardhadhatuka suffix, then in the case of ‘ jiradanuh' the prohibi¬ 
tion ought not to apply. 

(The Varttika says)— There is a samprasarana of the root ‘ jya\ 

(Bhasya:) This cannot be derived from jiva. It is formed by the 
samprasarana (expansion) of the ‘ jya' when the suffix 'rak' suffix 
follows. If it can be formed from 'jya' with the ‘ rak' suffix, it can also be 
formed from jiva. 155 


154. Another objection is raised: if the guna-vrddhi refers only with reference to 
vowels i, u, r, /, of the ‘ ik' order, then how do you manage the elision of 'srivi' and 
the anubandha ? 

155. An objection is raised that the prohibition of guna and vrddhi is not really 
limited to the suffixes of the ardhadhatuka class that induces the elision of the part of 
a root; for in the formation of the word 'jiradanu' , there is the prohibition of guna and 
vfddhi and yet jiradanu is formed from 'jiva' with the suffix 'radanu'. To this it is 
replied that jiradanu is formed from the root 'jya' with the suffix 'rak' by the 
samprasarana of jya (igyanah samprasaranam 1.1.45). But in the same way we can 
have jiradanu from the word 'jiva' by securing the elision of va by "lopa vyor vali' 
(6.1.66) when the suffix 'radanu' followed. The objection raised is that the elision va, 
a part of the root 'jiva' is by the rule "lopo vyor vali'. This elision is not consequent 
upon an ardhadhatuka suffix, but still there is prohibition of guna. The reply was that 
the word ‘ jiradanu' is formed from the root 'jya' by samprasarana and hence the above 
objection does not hold good. Nage§a comments here that we can form the word from 
'jiva' also. The prohibition of guna-vrddhi will then be due to the varttika, but in the 
case of the elision of ‘ va' (whatever may be the cause) there will be the prohibition 
of guna-vrddhi. This further shows that the prohibition of guna- vrddhi should not be 
restricted only to those cases where the part of the root has been elided in consequence 
of an ardhadhatuka suffix. 
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How to derive upabarhanam ? This is another verb. How do you know 
‘ brhi ’ is another verb ? The elision of na of ‘ brmhi ’ is advised before a 
suffix beginning with a vowel (brmher acy aniti), but we find the elision 
of na even before suffixes not beginning with a vowel as in nibrhyalc, it 
is conditioned by the absence ‘ if , but the elision of na takes place here 
when the ‘if augment follows as in nibarhita, nibarhitum. Again contrary 
to the direction the elision does not take place when it is followed by a 
suffix beginning with a vowel as in ‘brmhayati’, ‘brmhakah’. Therefore 
it is not mere counting any list (of operations where the part of the root is 
elided). But if such lists of operations were not counted, there ought to be 
prohibition of guna-vrddhi in ‘bhedyate’, ‘chedyate V 56 

This is no fault. Root-elision does not mean the elision of root as being 
equivalent to root elision and then in root-elision— dhatulope. How then? 
That in which there is elision of root: the vrddhi is to refer to the vowels 
within the ‘ik’ -group. 157 

If the prohibition of guna-vrddhi must refer only to vowels of the ‘ik - 
group, then the prohibition ought not to apply in such cases, as ‘papacaka ’, 
‘papathaka’, ‘magadhaka’, ’ drsadaka 158 

156. The form ‘bhedyate ’ is derived as bhid + nic + yak + te. We have ‘yak’ (an 
ardhadhatuka suffix by the rule “sarvadhatuke yak” 3.1.67) and on account of the / 
of ‘bhedf, is elided. We have thus here a case elision of a part of the dhatu by an 
ardhadhatuka suffix, but still there is no prohibition of guna as in bhedyate. 

157. If it is taken in the bahuvrihi compound then the prohibition of guna-vrddhi 
will take place under two conditions— firstly, that the elision of the root should be 
due to the ardhadhatuka suffix and secondly, the guna-vrddhi can only be of the 
vowels i,u,r,l or the rk-group. 

158. In papacaka and papathaka the vrdhi is prescribed by the rule “ata upadhayah” 

(7.2.116) ; the penultimate a of verbs suffers vrddhi when suffixes having a redundant 
horn follow. Magadhaka is formed as magadha + yak ( kandvadibhyah ) + nvul, ya 
is elided by the rule “yasya halah ” (6.4.49); drsadaka is formed as drsad+kyac + nvul, 
the ya of kyac is optionally elided by the rule “kasya vibhasa” (6.4.50). Let us take 
the problem in papacaka-, the question is— there being no ‘ik’ here, vrddhi cannot be 
arrested by “na dhatulopa” and therefore we should have vrddhi by “ata upadhayah”. 
To this the reply is that we have th eyahanta verb papacya + nvul\ the mere consonant 
yis elided by the yasya halah” and we have papaca - aka. The ultimate a of papaca 
is elided by the rule “ato lopah”. By the maxim of sthani the elision of a is to be 
regarded as not having taken place. The root should appear as if it were papaca and 
there is no upadha vowel under such circumstances and the rule “ata upadhayah” 

(7.2.116) has no field of application. If, however, in the root ‘papacya’ the ‘yah’ (and 
not merely the consonant) is elided, we have vrddhi and the form with ‘nvul’ is 
papacaka. 
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( Varttika here says)—Because the elision of a is to be regarded as 
having the portion of a sthani. 

( Bhasya ;) When a is elided, this elision having regarding as being a 
sthanin , there is no guna-vrddhl ( sthanina tulyarn vartate iti sthani vat, i.e. 
that which has the same status as a sthanin. Sthanin is that in the place of 
which something is directed). (See also rule 1.1.56). 

(The Bhasya :) Or rather it is proper not to have made this sutra. How 
then bebhidita, marimrjaka, kusubhita, magadhaka , here also when a is 
elided, that is in whose place it being a sthanin , there is no guna and vrddhi. 
The sutra has then to be made for those places where there is no 
sthanivadbhava. Where the sthanivadbhava does not apply ? Where both 
the consonant and vowel are elided (as in the case of the elision of the 
whole 'yah') —as in loluvah, popuvah , marimrjah, sarisrpah. 159 

Here also since a has been elided, there is scope for sthanivadbhava and 
consequently no guna-vrddhi. 160 

If ‘ yah ’ is elided, there is no scope for the elision of ya (by ato lopah). 
This should be attended to— elision is directed, have the elision of a by 
“ ato lopah ”, because it is the later rule. 161 

The luk must take place always, (i.e. it cannot be superseded by any 
other rule). Even if you have the luk of ‘yah’ (2.4.74) you have the elision 
of a by “ ato lopah ” (6.4.48). But even luk is not unobstructed, the luk is 
for one purpose and the elision of a is for another purpose. A prescription 
that applies to other words, cannot be obligatory. The luk therefore has no 
scope of operation. The luk has sphere of application. Where ? Else¬ 
where. 162 

159. The words 4 loluva ’ etc. end in 4 yah ’ and then where the suffix 4 ac’ by the rule 
“pacadyac” occurs, the ‘yah’ is elided by the rule “yoho'ci” (2.4.74). In such a case 
there is no scope of sthanivadbhava. 

160. There is a maxim 44 ekade§avikrtam ananyavat ”— that which is changed in 
part, should be regarded as if it were unchanged and hence the ya of 4 yah ’ may be 
looked upon as being as much a pratyaya or suffix as a, and hence the elision of ya 
need not be treated as an example of dhatulopa. 

161. The rule for the elision of 4 ya/i’ is 2.4.74 and the rule for the elision of a is 
6.4.48. The objector says that the last being a later rule, should have preference by the 
rule “vipratisedhe param karyarh ” (1.4.2). 

162. The drift of all this argument is that the author of the Bhasya thinks that the 
sutra “ na dhatulopa ardhadhatuke ” is unnecessary, for its purpose can be served by 
the rule 44 ato lopah y \ There is a maxim among the grammarians that of the three 
sages— Panini, Katyayana, and Patahjali that contributed to the completion of the 
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If for some reason the luk has no sphere of application, then also there 
is no harm. (We have first) the elision of a, then ofyby ‘ yasya' in “ yasya 
halah”. By this the luk is contradicted (and its purpose served) and then 
‘after the consonant’ (halah), i.e. a ya occurring after a consonant is elided. 

Then here also either on account of having a later rule or because 
of splitting the rule (yoga-vibhaga ) the elision by the word ‘ lopa ’ (in 

Paninian school, the younger sages have greater authority than the older ones. 
Patafijali being the youngest, his authority is greater than both Katyayana and Panini 
and Katyayana’s authority is less than that of Patanjali but greater than that of Panini. 
(yathottaram muninam pramanyam). 

The summary of the situation following the Sabda-kaustubha ofBhattoji Dxksita: 
The most important application of the rule “na dhatulopa ardhadhatuke” is in the 
formation of such forms as loluva from loluya + ac. The argument in favour of 
retaining the sutra is that the ‘yah’ of ‘ loluya ’ is elided by the rule “ yaho’ci ca” 
(2.4.74). This 'yan' being a part of the dhatu and since it has taken place in 
consequence of the ardhadhatuka suffix ac, the condition for the prohibition of guna 
according to the rule “na dhatulopa" etc. has been satisfied and consequently the rule 
is justified, for without this rule we could not secure the prohibition of guna-vrddhi 
here. The Bhasya in repeating the necessity of retaining this sutra says that the 
prohibition of guna here can be secured in another manner and therefore there is no 
necessity of having this rule. There are two rules — “afo lopah” (6.4.48) and “ yasya 
halah" (6.4.49). Now the suggestion of the Bhasya is that the rule “ yasya halah" may 
be split up as yasya and halah; with yasya we can attach “afo lopah” by continuity 
(anuvrtti). The meaning then would be ‘yasya atolopah’, i.e. the a of yais to be elided. 
There being later rules (6.4.48-49) to "yaho ’ci ca” (2.4.74), it takes preference and the 
a of yan is elided by this rule. By the rule “yaho 'ci ca” then only the consonant ya 
is elided, yah was a part of the root ‘loluya’, but not the mere consonant, then also 
that ya is elided not because it is immediately folowed by any ardhadhatuka suffix, 
but it has immediately after it only its own a which, though elided, should be regarded 
as existing by the maxim of sthanivadbhava. Thus guna will be prohibited as in 
vebhidita and the sutra “na dhatulopa” etc. will not be necessary. The uvari also has 
been directed in association with the a of yah which though elided, is regarded as 
being present in accordance with the ‘sthanivadbhava’ maxim. 

The Bhasya had at first fought in favour of yah luk, but had eventually to give up 
the contention. His first argument in favour of yah luk was that a luk has a superior 
prerogative and it can even arrest an antarahga operation as “antarahgan hi vidhin luk 
badhate ’’.But then “ato lopah ” is a later rule and shows a rift to multiply the preceding 
rule ‘yaho ’ci ca’ . B ut then here is no case of multiplication ever, for “ato lopah” refers 
to the elision of a, whereby “yaho ’ci ca" the mere consonant ya is elided. The two are 
for two purposes and they do not contradict each other, but only restricts the scope of 
the other. 

The Bhasya points out that luk of ‘yah’ takes place even if there is the elision of 
a and if there is no elision of a. Such a prescription is not absolutely obligatory, for 
there is a paribhasa No. 43 — “fabdantarasya ca prapnuvan vidhir anityo bhavati”. 
This paribhasa means that a prescription which works in one connection as well as in 
other, is not obligatory. This paribhasa is particularly discussed in 1.3.60. 
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“ atolopah ’) will restrain the elision prescribed by luk (in “ yaho’ci ca”) as 
in krsno nonava vrsabho yadidam; nonuyate, nonava. 

In such a case there will be no vrddhi by “aco’hniti" (7.2.115)— when 
a suffix with a redundant nor n follows, the ultimate vowel of the verb 
undergoes vrddhi, because the a, though elided, is to be regarded as 
existent by the ‘sthanivaf maxim. 

In the same context one ‘luk' is restrained by ‘lopa'. What is meant of 
‘same context’ ?— As pertaining to some suffix. Here, however, the luk 
takes its place before the suffix comes. How then— syadah, praSrathah, 
himairathah, jiradanuh, nikucitah ? 

(The Varttika says here)— it has been said about the rest. 

( Bhasya :) What has been said—The words ‘syadah ’, etc. are explained 
by nipatana, with the suffix ‘rak', jya undergoes samprasarana. The 
maxim of nipatana will apply to all those places where the operation is in¬ 
dependent of the suffix. So also in the case of nikucita. A prescription, that 
is to cause a combination, cannot also be the cause of its description. 163 

Panini. kniti ca 1.1.5. 

Also when suffixes with redundant k and h follow (there is neither guna 
nor vrddhi). 

The main purpose of the discussion in the Bhasya and the Varttika is 
to discover whether the prohibition of guna-vrddhi is with reference to the 
immmediately preceding ‘ ik ’ or to *ik' which is not immediately poxi- 
mate. Kaiyata raises the distinction between a prohibition as applying to 
the act of prohibition or to the objects of prohibition. In the first case it 
would have applied to the immediately proximate vowel, whereas in the 
latter case it would apply to wherever there is the occasion and as much 
would apply also to the *ik' in the penultimate. The seventh case in ‘ khiti ’ 

163. It is suggested that in 4 nonava' the "yah' is elided before the suffix is added— 
bahula-grahananuvrttya anaimittiko “antarahgo luk prag eva pratyayotpatter 
bha vati" — Kaiyata. Nikucita —the na of 4 kuhca' is elided by the rule 44 aniditam" etc. 
(6.4.24) when knit suffixes follow. Now when the "kta 'suffix follows, the root "kuhc ' 
becomes "kuc 'and thus becomes 4 udupadha' i.e., comes to have u in the penultimate 
and thus comes under the purview of the rule “ ud-upadhad bhava- 
dikarmano'nyatarasyam" (1.2.21), i.e. a root with u in the penultimate, may be 
followed by a 4 nistha ' suffix. But this 4 nistha ' also should be regarded as becoming 
"kit' only optionally. Here the root 4 vit' which becomes 4 ud-upadha' by virtue of 
being a "kit' cannot itself be the case of its not being a "kit' by the paribhasa 
""sannipata-laksano vidhir animittam tad-vighatasya" a prescription which is the 
cause of a particular operation, cannot itself again be the cause of multiplying it. 
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is ‘bhave saptamV which means ‘consequent upon’. Prohibition thus 
refers to the object of prohibition, that is, the ‘ik\ the meaning of the 
seventh case is nimitta, i.e. causal agent. The meaning thus is when a 
suffix which is ‘knit’ follows as the causal agent, there will be guna and 
vrddhi of the relevant ‘ ik ’ whether immediately proximate or not. 

Varttika. kniti pratisedhe tannimitta-grahanam 

upadha-roravityartham. 

Kniti should be taken as a nimitta for extending the prohibition to the 
penultimates and for forming the word ‘roraviti’. 

Bhasya. kniti pratisedhe tannimitta-grahanam kar- 

tavyam. kriin-nimitte ye gunavrddhi 
prapnutas te na bhavata iti vaktavyam. kirn 
prayojanam ? 

Varttika. upadha-roravityartham. 

Bhasya. upadhartham roravityartham ca. upadhar- 

tham tavat—‘bhinnah’, ‘bhinnavan’ iti. 
kim punah karanam na siddhyati ? 

‘kniti’ ity ucyate. yatra knity anantaro 
gunabhavigasti tatraiva syat— ‘citam’, 'siu- 
tam’. iha tu na syat— ‘bhinnah’, ‘bhinnavan’. 

nanu ca — yasya guna ucyate, tarn 
knitparatvena vi§esayisyamah. puganta- 
laghupadhasya cangasya guna ucyate, ‘bhin- 
nam’, tac catra knitparam. 

puganta-laghupadhasya iti naivam vijna- 
y ate — ‘pugantasya angasya laghupadhasya 
ca iti. katham tarhi ? puki antah, pugantah. 
laghvi upadha laghupadha. pugantah ca 
laghupadha ca puganta-laghupadham, 
puganta-laghupadhasya iti. avasyam caitad 
evam vijneyam. angavisesane hi sati ihapi 
prasajyeta—‘bhinatti’, ‘chinatti’ iti. 
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roravityartham ca. “ tridha baddho vrsabho 
roraviti” 

yadi tannimitta-grahanam kriyate, sacan- 
ante dosah—‘riyati’, ‘piyati’, ‘dhiyati’, 
‘pradudruvat’, ‘prasusruvat’, atra naprapnoti. 

In the prohibition depending upon the following of ‘ knit’ it should 
not be declared that the ‘ knit’ suffix here is the ntmitta or a causal agent. 
The guna and vrddhi dependent upon the ‘ knit’ suffix, should not take 
place and this is for the purpose of extending the prohibition to the 
penultimate and for the formation of the word ‘ roravi’. For the penulti¬ 
mate as in ‘bhinna’, ‘bhinnavan’. 

(Here the ‘ ik’ of ‘bhid’ is a penultimate, but, thus though it is 
immediately proximate to the ‘knit' suffix ‘kta’ yet there is the prohibition 
of guna). For what reason does not the prohibition apply. Because the 
sutra ‘knit’, i.e. where there is occasion of guna in the 'ik' immediately 
preceding ‘knit’ suffix, so the prohibition would apply only to ‘citam ’, 
‘stutam ’. 

Now it may be asked—we shall consider the ‘knit’ to refer to all such 
cases where there is occasion for guna. Guna is prescribed for puganta- 
laghupadha (roots ending in ‘puk’ and having a short penultimate— see 
7.3.86). 

(Two ways of interpretation of the rule are attempted, and the first is 
repeated). The meaning of the rule “puganta laghupadhasya ca’’ (7.3.86) 
is not to be considered as— ‘of puganta roots and of the roots ending in 
short penultimate’. What then ? Puganta means ending in ‘puk’ ; laghupadha 
means, short penultimate; puganta-laghupadha means puganta and 
laghupadha, belonging to puganta-laghupadha vidhi. It must be so, for if 
it referred separately to parts, then there should be guna even in ‘ bhinatti’ 
and ‘ chinatti’. 

(The first point raised is that if it referred to the whole of puganta- 
laghupadha, then it would not apply to where there is merely the ‘ik’. In 
‘bhinatti’, ‘chinatti’, the ‘ik’ is not a penultimate). 

And also for ‘roraviti’ (the root is a yahanta word, the guna is not due 
to ‘yah’, but to the ‘ sarvadhatuka’ suffix. If it is taken in the sense of 
nimitta as suggested, then there will be difficulty in case of the words— 
‘riyati’, ‘piyati’, ‘dhiyati’, ‘pradudruvat’, ‘prasusruvat’. (The roots ‘ ri’, 
‘pi’, and ‘ dhi’ are tudadi verbs and they get the vikarana ‘sa’. Here the i 
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of the root is separated from the tin suffix by the vikarana ‘§a ’, but still the 
prohibition of guna applies. But the point as explained by the Bhasya in 
the immediately later sentence is that the augment of ‘iyan’ by the rule “aci 
§nu-dhatu ” etc. (6.4.77) is antarahga and the ‘tin’ is bahirahga. So ‘ iyan’ 
first takes place and when it has once taken place, the i is no longer an 
upadha and therefore prohibition by this rule is quite unnecessary. (The 
objection was that if ‘knit’ be regarded as a nimitta , even then it cannot 
solve riyati etc.). 

(To this objection the Varttika says)— 

Varttika. sacanantasyantaranga-laksanatvat 

[siddham]. 

Bhasya. antaranga-laksanatvad atra iyanuvaiioh 

krtayor anupadhatvad guno na bhavisyati. 

evam kriyate cedam tannimitta-grahanam, 
na ca kaSciddoso bhavati. 

imani ca bhuyas tannimitta-grahanasya 
prayojanani— ‘hato\ ‘hathah\ ‘upoyate’, 
‘auyata’, ‘lauyamanih’, ‘pauyamanih’, 
‘neniktah’ iti. 

naitani santi proyojanani. iha tavat— 
‘hato’, ‘hatha’ iti. prasaktasyanabhinirvrt- 
tasya pratisedhena nivrttih sakya kartum. 
atra ca dhatupadesavasthayam evakarah. 

ihaca ‘upoyate’, ‘auyata’, ‘lauyamanih’, 
‘pauyamanih’ iti. bahirange gunavrddhi, 
antarangah pratisedhah. “asiddham bahir- 
ahgam antarahge.” 

‘nenikta’ iti. parena rupena vyavahita- 
tvan na bhavisyati. 

upadharthena tavan narthah. dhator iti var- 
tate. dhatum knit-paratvena visesayisyamah. 

yadi dhatur visesyate, vikaranasya na 
prapnoti— ‘cinutah’, ‘sunutah’, ‘lunitah’, 
‘punitah’ iti. 
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naisa dosah. vihita-visesanam dhatugra- 
hanam—‘dhator yo vihitah’ iti. dhator eva 
tarhi na prapnoti. 

naivam vijnayate—‘dhator vihitasya kniti’ 
iti. katham tarhi ? dhator vihite kniti iti. 

athava karyakalam samjna-paribhasam 
yatra karyam tatra drastavyam “puganta- 
laghupadhasya guno bhavati ’ ity upasthitam 
idam bhavati “ kniti na ” iti. 

athava yad etasmin yoge knid-grahanam 
kriyate tadanavakasam. tasyanavakasatvad 
gunavrddhi na bhavisyatah. 

athava”caryapravrttir jnapayati— 
‘bhavaty upadha-laksanasya gunasya 
pratisedhah’ iti. yad ay am “trasi-grdhi-dhrsi- 
ksipeh knuh”(Pa. 3.2.140),“iko jhal, 
halantac ca" (Pa. 1 .2.9-10) knu-sanau kitau 
karoti. katham krtva jnapakam ? kit-karana 
etat prayojanam — gunah katham na syad 
iti. yadi catra guna-pratisedho na syat, kit- 
karanam anarthakam syat. pasyati tvacaryo 
‘bhavaty upadha- laksanasyapi gunasya 
pratisedhah’iti. tatah knu-sanau kitau karoti. 

roravity ity arthenapi narthah. ‘kniti’ ity 
ucyate, na catra knitam pasyamah. 

pratyaya-laksanena prapnoti. “na lumata 
tasmin” iti pratyaya-laksana- pratisedhah. 
athapi “na lumatangasya” (Pa. 1.1.63) ity 
ucyate, evam api na dosah. katham? na 
lumata lupte’ ngadhikarah pratinirdisyate. 
kim tarhi ? yo’ sau lumata lupyate tasmin 
yad angam tasya yat karyam tanna bhavati 
iti. athapy angadhikarah pratinirdisyate. 
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evam api na dosah. katham ? “karyakalam 
samjna- paribhasam” yatra karyam tatra 
drastavyam. “ sarvadhatukardhadhatukayor 
guno bhavati” ity upasthitam idam bhavati 
“kniti na ” iti. 

athava chandasam etat. drstanuvidhis 
chandasi bhavati. 

athava bahirango gunah, antarangah 
pratisedhah. “asiddham bahirahgam anta- 
rarige”. 

athava purvasmin yoge yad ardhadhatu- 
kagrahanam, tad anavakasam. 
tasyanavakasatvad guno bhavisyati. 

iha kasman na bhavati —‘laigavayanah’, 
‘kamayate’ ? 

taddhita-kamyor ik-prakaranat. 

iglaksanayor guna-vrddhyoh pratisedhah. na 
caite iglaksane. 

lakarasya nittvad adesesu sthanivad- 
bhava-prasangah. 

lakarasya nittvad ade§esu sthanivadbhavah 
prapnoti— ‘acinavam’, ‘asunavam’, ‘akara- 
vam’. 

lakarasya nittvad adesesu sthani- 
vadbhava-prasanga iti ced yasuto nid- 
vacanat siddham. 

yad ayam yasuto nid-vacanam sasti taj 
jnapayaty acaryo— ‘na hid-adesa nito 
bhavanti’ iti. 
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yady etaj jnapyate, katham— “nityarn 
nitah”(Pa. 3.4.99), “itas ca" (Pa. 3.4.100) iti? 

nito yat karyam tad bhavati, niti yat 
karyam tan na bhavati iti. 

kim vaktavyam etat ? na hi katham 
anucyamanam gamsyate ? 

yasuta eva nid-vacanad. aparyaptas caiva 
hi yasut samudayasya nittve, riitam cainam 
karoti. tasyaitat prayojanam — nito yat 
karyam tad yatha syad, niti yat karyam tan 
ma bhud iti. 

(kniti ca) 

(Varttika:) In the case of ‘ riyati' with sa and can , solution may be 
arrived at according to the antaranga maxim. 

( Bhasya :) ‘iyan ’ and 'uvah' being antaranga take place and therefore 
i is no longer in the penultimate and hence there will be no guna. For this 
purpose the ‘ knit ’ has been interpreted as nimitta and there is no fault in 
this. 164 

These also may be regarded as the reason why the seventh case (in 
'kniti') should be taken in the sense of the nimitta or cause— hato , hathah , 
upoyate , auyata, lauyamanih , pauyamanih , neniktah iti. 165 

(The interpretation of the seventh case as being of the nimitta type is) 
not necessary, for these words. Thus here hato hathah. A prohibition may 


164. In the case of ‘pradudruvat *we have the root ‘dru\ but therefore guna can 
take place by the rule “ sarvadhatukardhadhatukayoh" (7.3.84), there is 'can' by “n/- 
§ri-dru-§rubhyah" (3.1.48). By the rule “dvirvacane’cr (1.1.59), there is no 'iyan' 
and so it might be expected that before duplication 4 dru' with 'can' should have guna 
as laghupadha-guna , but being antaranga , the duplication takes precedence. 

165. The word 4 auyata' has been formed with the preceding 'at' to which the 
vrddhi is due. Vrddhi is not due to 'yah' which is a knit-suffix and therefore cannot 
have vrddhiby the present rule. The word 'lauyamanf has been formed as ' luyamanasya 
apatyam' and ‘ pauyamani' as 'puyamanasya apatyam' . In both cases the vrddhi is not 
due to 'yah' and hence any question of the inference of the scope of this rule does not 
arise. A discussion then arises about the word 'hato' and 'hathah'. The root 'han' gets 
'§ap' by the rule "adi-prabhrtihhyah §apah" (2 A. 72). The rule means that §ap vikarana 
is elided after the roots ‘ adi' etc., and the elision is to be made by the word 'luk'. Now, 
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be affected by prohibitory rule where something was expected to come, 
but was not prohibited. Here the a (in 4 half and 4 hatha ’) exists in the state 
of the original instruction of the dhatu. In 4 upoyate ’, 4 auyata ’, 4 lauyamani ’, 
‘ pauyamani' the guna and the vrddhi are external operations, and the 
prohibition is internal ( antaranga ), as there is a paribhasa — in case of 
internal operations, the external operations will be invalid— “asiddham 
bahirahgam antarahge” (paribhasa 50). In nenikta there will be no prohi¬ 
bition because of the intervention of its own latter part. 166 


just as by this rule the 'Sap' is elided, so it may be expected that the a of 'ban' (having 
the nomenclature guna by the rule "adeh gunah" (1.1.2), i.e. 'at' and 'eh' are to be 
called guna) may be elided by the rule. In hata we have a 'knit' suffix and according 
to the interpretation accepted hypothetically 'knit' suffix has the power to abolish 
guna, not only to those which immediately precede, but also those which are in the 
upadha and it is suggested here that the prohibition of guna (in the case of a of 'ban') 
should have taken place if the seventh case in 4 khiti' was not understood as indicating 
the sense of nimitta. But this explanation of the necessity of taking the seventh case 
in the sense of nimitta , is not valid, for the 4 ik' from the rule "ikoguna-vrddhi" (1.1.3) 
is drawn in here by adhikara and the guna which is intended to be prohibited by the 
present rule is the guna that takes place as the transformation of 'ik', and hence it can 
have no reference to a mere a of 'ban' . Again, the word ‘ nenikta' has been formed 
from the root 'nif and the guna of the abhyasa portion is due to the rule, "nijam 
trayanam gunah Slau" (7.4.45), i.e. the abhyasa portion of the three verbs ‘ nijif , 4 vijir' 
and 4 vi§' — is affected by the guna when an elision affected by the word 4 Slu' 
follows— 4 nenikta', but not when there is no elision by 'Slu' as in 4 nineja'. Thus the 
present sutra has no bearing on the formation of this word. 

166. The Bhasya enunciates the principle of prohibition as a general rule and as 
a special rule. The prohibition as a general rule leaves the scope open for the special 
cases and it is held that whatever was within the scope of the general rule, was already 
within the scope of the special rule and in such cases where in the special sphere the 
general prohibitory rule may not be applicable, the special rule comes in operation 
and effects the prohibition. But a vowel occurring as a constitutive part of an original 
dhatu or suffix (upadeSa) cannot come. In case of such words as 4 cita' etc. (ci + kta) 
there could have been guna of the i of ci and that guna is prohibited by the "khiti ca". 
But in the words 4 hata' and 4 hatha' the a is already there and it is not a result of 
transformation and there is no scope of the guna operation, only the alphabet a is 
technically called guna and hence this rule "khiti ca" can have no operation there. 

NageSa in commenting on the above point says that the rule— "sarvadhatu- 
kardhadhatukayoh" (7.3.34) by which guna is prescribed to 'ik' when sarvadhatuka 
and ardhadhatuka follow— is to be taken along with the prohibitory rule "khiti ca" 
as forming one complex proposition the meaning of which will be— except when 
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It cannot be for providing for upadha or the penultimate, for we get of 
roots by continuity of adhikara and we shall make the following by ‘knit' 
suffix as qualifying a dhatu or a root. 

The question of the prohibition of guna-vrddhi in penultimates does 
not ococur. For we get the word ‘ dhatoh' by adhikara from the preceding 
rule. The rule thus interpreted will stand as ‘khiti ca dhator iko na guna- 
vrddhi. To be followed by a ‘knit* -suffix is a qualification of the ‘ ik' of 
a dhatu — a qualification that arrests the guna-vrddhi of the ‘ik' of a dhatu. 
Now, if the rule specifically refers to the ‘ik' of a dhatu , there is no 
question of a penultimate, for since the prohibition refers to the ‘ik' of a 


suffixes with a redundant k and h follow, the sarvadhatuka and ardhadhatuka suffixes 
will reduce guna in the preceding ‘ik’. This prohibition is a paryudasa prohibition as 
a general negative injunction and therefore the rule "khid ca" may be regarded dis¬ 
tinctively leaving guna-vrddhiin such occasion. But this cannot refer to the a of ‘ ban' 
as enjoined in the original instruction of dhatu ( upadesa ). Kaiyata in commenting on 
‘hata 9 says that here there was the 'Sap' and the 'Sap' is elided by the rule “ adi - 
prabhrdbhyah Sapah" (2.4.72). Now the a in 'Sap' may be expected to be elided by the 
rule khiti ca" because a is technically called guna and therefore its elision cannot be 
the purport that prohibits guna (Sap bhavati ity asyam codanayam guna-rupena 
acodanat. nayam guna-nisedha-visayah). The word ‘ upoyate' has been formed from 
the root upa + veh with yak and the consequent samprasarana by which va becomes 
u. Thus we have upa +u + yak + tan. Now the formation from 4 ve’ is not an antarahga 
process, because according to the rule “grahi-jya-vayi-vyadhi-vasfi-vicati-vrScad- 
prcchad-bhrjjadnam hid ca" (6.1.16), i.e. these roots will undergo samprasarana 
when 'kit' and 'hit' suffixes follow. Thus the va becomes u when 'yak' a 'kit' suffix 
follows. The samprasarana having taken place as a change from va to uis an antarahga 
process and it is not allowed to nullify this u-kara by a rule prohibiting guna after 'kit' 
and hit suffixes, for that is external to it. In the case of 'anyata ' we have an + ven + 
yak + tan (lah ). Here the vrddhi is equal to at + u + ya + ta and we have anyata. The 
vrddhi is here affected by "ataS ca" (6.1.90). When a vowel follows 'at' then the 'at' 
and the vowel together becomes a vrddhi , e.g. aiyata. The 'at' has been directed by 
"adajadinam" (6.4.72) which means that when suffixes of the luh t lah and lrh group 
follow, there will be the augment 'at' before verbs having an initial vowel. Here the 
augment af depends upon the coming of the suffix of the lah group and the vrddhi 
takes place entirely as a bahirahga vidhi. In the case of 'nenikta' we have nij + te = 
nij + te= ninij + te. Now the guna of the first ni in ninij cannot be restricted because 
the tan (te) that follows is an 'hit' suffix, for between the 'hit* suffix and the 'ni' there 
is an intervention by the word part 'nif. Therefore "khid ca" cannot prohibit the guna 
of ni in nenikta . All this shows that the formation of these words could not have been 
regarded by Panini as objectives when he composed the sutra "khid ca". Whether we 
take the meaning of the seventh case in 'khid' as nimitta or otherwise, that would not 
in any way affect the fate of these words. 
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dhatu, that ‘ ik' must be an ultimate ‘ik’ and not a penultimate (cf. the rules 
“sasthi sthaneyoga” (1.1.49) and “alo'ntyasya” (1.1.52) previously 
explained in detail). The word ‘ dhatoh ’ comes by adhikara from the sutra 
“na dhatulopa ardhadhatuke” (1.1.4). 

If ‘ khiti ’ is regarded as qualifying only to dhatu then it would not apply 
to the inserted suffixes like *6nu 9 (i.e. the guna of these should not be 
prohibited when ‘ knit' suffixes follow). Thus we have cinutah, sunutah , 
lunitah, punitah , etc. But this is no criticism when (kniti) is regarded as 
qualificatory to the root, the root does not mean ‘of the root’, but it means 
‘prescribed after the root’, i.e. that which has been prescribed after the 
dhatu . Then it should not apply to dhatu. The meaning is not this that when 
4 knit ’ follows (the prohibition applies) only to what has been prescribed 
to appear as an inserted suffix after the dhatu. What then is the meaning 
when ‘ knit 9 follows after a ‘dhatu’? 167 

Or rather a samjna or symbol and a maxim becomes operative in its 
proper time. It comes in force when it is time for it to operate. There will 
be guna in case of verbs which are puganta and those which have been a 
short penultimate. In this field at once comes this rule “kniti na” — not in 
the case of ‘ knit suffixes. 168 


167. The question raised here is this: we know that when 4 knit* suffixes follow, 
guna is prohibited. But guna of what is prohibited ? The reply is that the guna of the 
‘ik’ part of the dhatu is prohibited. But such an answer is faulty, for the prohibition 
of guna has reference not only to the ‘ ik’ part of the dhatu , but also to the ‘ ik' belonging 
to the vikaranaslikt 4 Snu\ ‘£na\etc., which are prescribed after dhatu. But if the ‘ knit’ 
prohibition applies only to the dhatu , it cannot apply to the vikarana , and if it applies 
to the vikarana , it cannot apply to the dhatu. How to include them both ? If the 
interpretation was 4 dhator vihitasya khitah’ then ‘ dhatoh’ being in the 6th case and 
vihitasya being in the 6th case, the prohibition applies only to the dhatus. The 
interpretation therefore proposed is 4 dhator vihite kniti*, i.e. when 4 knit’ is prescribed 
after a dhatu, then prohibition takes place. Here we do not mention either the dhatu 
or the vikarana and therefore we prescribe here the prohibition in a general manner. 
The purport there will be that when a ‘kriif suffix is prescribed after a dhatu , then the 
guna of the ‘ik’ is prohibited with reference to that which is nearest to the 4 khif suffix, 
be it a dhatu or a vikarana. Therefore when there is an occasion for a vikarana to 
intervene, the prohibition of guna is directed to the 4 ik’ of vikarana ; and when there 
is no vikarana it is directed to the 4 ik’ of the dhatu. By qualifying dhatu so as to mean 
4 dhator vihite khiti’, we can get the prohibition to apply to both the dhatu and the 
vikarana. 

168. There is a rule “puganta-laghupadhasya ca” (7.3.86). It prescribes guna to 
verbs ending in p or puk and verbs having a short penultimate. There are two 
paribhasas — “yathoddeSam samjhaparibhasam” (2) and “karyakalam 













Fourth Ahnika 


237 


Or, rather in this specific place, there is no room for taking in ‘ knit \ In 
absence of its having any room, there will be no guna-vrddhi. 169 

samjhaparibhasam (3). The first means that the meaning of a samjna and a paribhasa 
is to be understood from the context where it is first explained. There one only 
understands its proper meaning but does not know the scope of its application. There 
are some however who think that in understanding properly the meaning of a samjna 
and a paribhasa , one should have in a flash before his mind all the possible occasions 
where they may have their fields of application and in the totality of that context as 
a unifying whole one could understand the meaning of samjna and paribhasa when 
they are explained for the first time. The second maxim or the karyakala-paribhasa 
agrees with the first in every respect, but enjoins the further provision that they should 
have their application even in the tripadi, i.e. the last three chapters of the 8th book 
of Panini with reference to which the previous portion of Panini’s work, the first seven 
books and the first chapter of the 8th book are regarded as null ( asiddha ) by the rule 
“purvatrasidham" (8.2.1). There is a further subtle point to be noted in this connec¬ 
tion. According to the first paribhasa where one grasps the meaning of a paribhasa as 
described in a particular place he has in the back of his mind the different cases of the 
application of the paribhasa throughout Panini’s work and each case with its 
distinctive peculiarity affects the understanding of the general meaning of the 
paribhasa as if it were a sweet and fragrant drink wherein with each sip of its taste one 
experiences the taste value of its constituent parts. Thus Kaiyata says the interpreta¬ 
tion of the Bhasya immediately following the present context— yathoddese pradha- 
nani atmasamskaraya sannidhiyamanani guna-bhedam prayuhjate. In the second 
maxim however, the paribhasa as explained in the first context, appears immediately 
in the place where there is a field of its application and along with the context it 
expresses itself as unified with the meaning of that context— karyakale tu tad-tad- 
vidhi-prade§e paribhasa-buddhya ekavakyata paribhasa — is there realized as be¬ 
longing to the place where it was first explained, but being there it simply travels to 
its new field of operation. Now as soon as we find the sutra , “puganta-laghupadhasya 
ca" and find that guna is prescribed to the puganta verbs and verbs with a short 
penultimate, the rule “khiti ca ” arrives there and shows its operating control and 
thereby where we have bhid + kta , the guna of the i-kara is prohibited. 

169. In the preceding section we have regarded ‘ khiti ca' as a paribhasa and we 
have supposed that the paribhasa appears as a prohibitory qualification at any 
occasion when guna is prescribed as in “puganta-laghupadhasya ca". But here 
another explanation is suggested as follows: Let us suppose that “khiti ca" is not a 
paribhasa; still a prohibitory injunction has its scope of application to any and every 
place where there are objects of prohibition, and in the case of “puganta-laghupadha¬ 
sya ca ’’the guna is object to prohibition, and ordinarily we should not expect the guna 
to be prohibited, for the prohibition is not to take place with reference to a penultimate 
'ik' which is mediated by a consonant from ‘ hit suffix. But still there the prohibitory 
rule has its injunction and it prohibits and guna of the penultimate though it is 
mediated by a consonant. Or rather it may be assumed that the Bhasya here takes 
“khiti ca" in the sense of ‘ yathodde§am samjna-paribhasam' as explained above. 
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Or, rather, the instruction of the master indicates that even the guna of 
a penultimate vowel is affected. Thus there is a rule “trasi-grdhi-dhrsi- 
ksipeh knuh ’ (3.2.140; the roots ‘ trasi ’ etc. take the suffix ‘knu’ for 
indicating a habitual trait of character). There is again the rule “iko jbaT * 
(1.2.9— after a dhatu ending in ‘ik’ a ‘ sari beginning with 'jhal ’ should 
be regarded as ‘ kit 9 — as cicisati). There is also the rule “ halantac ca” 
(1.2.10 - a *san’ having an initial jhal becomes 'kit if it follows a 
consonant with an 'ik * 1 2 3 * * * * * 9 in proximity). If these rules that have been made 
4 kit (is suggested of the fact that the guna of the penultimate should be 
prohibited). In what way has this been suggested ? Why should not there 
be guna ? If there should be no prohibition of guna it would be unnecessary 
to make 'knu 9 or 'san 9 a ‘ kit as has been done in the above sutras . Thus 
the master holds—even the guna prescribed about the 'ik 9 of a penultimate 
should be prohibited (when ‘ kit suffixes follow) for otherwise there 


This means that in the very comprehension of the meaning of the paribhasa 'kniti ca\ 
the types of cases which are somewhat different from one another where it has its field 
of operation, had been taken together in the comprehension of the meaning of the 
paribhasa 'kniti ca'. The point at issue should be carefully noted. The conclusion 
arrived at in the preceding section, was to the effect that when ‘ knit' suffix follows, 
there is the prohibition of the guna with reference to an ‘ik* vowel of a vikarana or a 
dhatu provided either of them is in direct proximity to the ‘ knit and there is no 
mediation by a consonant. But in such a case there is no provision for the prohibition 
of guna in case of verbs which have a short penultimate (where guna has been 
prescribed by "puganta-laghupadhasya ca". The problem now is to discover the 
method by which the prohibition in 'kniti ca' may apply to the upadha 'ik' of a verb 
which is not in proximity to the 'knit'- suffix. Several provisional replies have been 
attempted in the Bhasya one after another: 

1. “Kniti ca" may be regarded as a paribhasa and enters into the context of the rule 
“ puganta-laghupadhasya ca". In such a case the meaning of the rule "puganta- 
laghupadhasya ca” would be— except hi such cases where 'knit' suffixes follow 
roots having an ultimate ‘ puk' and a short penultimate, shall be affected by guna. 

2. Let us not take “ kniti ca" as parabhasa , it is only a prohibitory rule and as such 
it has within its sphere of prohibition any and every case when guna is prescribed and 
as such it has no power to arrest the guna or the penultimate of a root as against 
“ puganta-laghupadhasya ca". 

3. 'Kniti' may be taken as a paribhasa in accordance to its first interpretation in 

the second maxim "karyakalam sainjhaparibhasam". In such a case the paribhasa 

'kniti ca' has within its scope of meaning all the typical different cases when guna is 

prescribed and as such the guna of the penultimate is also taken within its meaning 

as an object of prohibition when the paribhasa was first explained— a paribhasa in 

the sense of "karyakalam sainjhaparibhasam" and in the last interpretation it was 

taken in the sense of "yathodde§am sainjhaparibhasam". 
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should be no meaning in making ‘knu’ and ‘san’ ‘kit’. It is not also for 
forming the word ‘roravi’ that the rule “khiti" has been made. (The 
condition of determining the prohibition of guna) is that 'knit suffixes 
follow, as has been said. But here ( roravi ) we do not find any ‘knit. When 
a suffix is elided the action demanded by the suffix would still hold good. 
But when the elision is made by any of the terms ‘lult, ‘§nu’ and ‘ lup’, the 
effect due to the immediate antecedent on account of the suffix shall not 
take place or rather there would be no effect on the part of a word due to 
a suffix when that suffix is elided of any of the terms 'lult, ‘Slu’ and 4 lup’. 
Thus there is no fault. Why ? When anything is elided by any of the terms 
luk, ‘§lu’, ‘lup’, the effects due to the part of the word, are not referred 
back. What then ? When that, which is elided by any of the words ‘luk’, 
‘§lu’, ‘lup’, follows, there will be no action that was due to the part of the 
word on account of it. Even if it be suggested as the meaning that, that 
which was due to the part of the word, should be referred back, then also 
there is no fault. Why ? A samjha or a paribhasa is stirred into operation 
by the occasion. Wherever there is an occasion there, one notices its 
operation. There is a direction of guna when 'sarvadhatuka’ and 
ardhadhatuka’ suffixes follow and there does this provision “khiti ca” 
appear. 170 

170. By way of conclusive suggestion as against the provisional suggestion 
mentioned in the previous section, the Bhasya says that the fact that the prohibition 
of guna refers to the penultimate ‘ik’ vowel also, can be deduced from the fact that 
the suffix 'knu' has been directed to verbs like 'trasf, ‘grdhi’, ‘dhrsf and 'ksip' 

( trasi-grdhi-dhrsi-kripeh knuh’ 3.2.140, meaning already explained), leading to the 
formation of such words as ‘trasnu’, ‘grdhnu’, ‘ksipnu’. The object of deducting 
knu’, i.e. nu with a knit has been deliberately intended to prevent the guna of the 
penultimate vowel in grdh and k?ip. This shows that it is the intention of the master 
that 'knit' suffixes can prohibit the guna of the penultimate vowel. 

A suggestion was made in the previous section that the seventh case in ‘khiti’ 
should be regarded as having a causal import and this will be useful also for the 
formation of the word ‘roravi’. The word ‘roravf has been formed from the root ‘ru’ 
by the suffix ‘yah’ which was elided by the rule “yaho ’ci ca ” (2.4.74). which means 
that when a vowel follows, the ‘yah’ is elided by the term ‘luk’. But here the Bhasya 
repudiates that provisional suggestion when it says that “khiti ca’’ is relevant towards 
the formation of ‘roravf . There is practically no ‘knit suffix in ‘roravi’; ‘yah’ has 
indeed been elided, but ‘yah’ is a part of a dhatu. There is indeed a rule “pratyayalope 
pratyayalaksanam'’ (1.1.62) which describes that when a suffix is elided, it still can 
affect such changes in the preceding word or note which was due to it, i.e. even when 
a suffix is elided its effects on the previous word remains unchanged as if no elision 
has taken place. But there is anotherrule “na lumatahgasya” (1.1.63). This rule means 
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Or, rather 4 ik ’ ( roraviti —this word) is Vedic. A word like that is found 
to be used in the Vedas. Or, rather, the guna is bafhiranga or external and 
the prohibition is internal. There is the maxim the external should be 
regarded as null ( asiddha) and the internal is to be performed. Or, rather, 
in the previous sutra there is no point in altering the word 4 ardhadhatuke "; 
that being out of point, there is no guna . 111 


that when an elision is effected by any of the terms ‘luk\ * * * 4 §lu ’ or ‘ lup\ the effect of 
the suffix on any part of a previous word shall not take place, notwithstanding what 
has been said in the previous sutra “pratyayalope pratyayalaksanam” (1.1.62). Com¬ 
menting upon the sutra “na lumatahgasya” the Bhasya says that the meaning is that 
when an elision is made by 4 slu\ 4 7up’ or ‘ luk\ then the original word immediately 
preceding is not affected by the action of the suffix, but the rule does not mean that 
all that was due to the original word, should all be suspended. Even if it is allowed to 
mean that in cases of such an elision, all that was due to be effected to the original 
word, could be suspended, even then it is not possible to stop a paribhasa to appear 
in such places when there is an occasion for it to do so. This is in consonance to the 
karyakila paribhasa and there is a rule “ sarvadhatukardhadhatukayoh” (7.3.84) 
which directs guna whenever sarvadhatuka and ardhadhatuka suffixes follow. Now 
the guna for ardhadhatuka suffixes is prohibited by the rule “na dhatulopa 
ardhadhatuke” (1.1.4). But for prohibiting guna we need a rule like “khiti ca”, for 
‘yan\ which has been elided, is a myth. But there is a further objection that 4 khiti ca 9 
is not a paribhasa and it cannot be allowed to appear whenever there is an occasion 
for it in according to the maxim “karyakala-samjha-paribhasam”, for that maxim 
applies only to paribhasa and “khiti ca” is not a paribhasa. The reply to such an 
objection is now being attempted in the Bhasya immediately following. 

171. Since the rule 44 khiti ca” is not generally regarded as a paribhasa we have to 
find some other means of justifying the usage of 4 roraviti\ Three provisional answers 
are given in this connection: 

(i) There is a rule “yah aci ca” (2.4.74) which means, as we have seen, that before 
a vowel suffix, yah is elided. But before this rule there is another rule “bahulam 
chandasi ” (2.4.73) by which 4 lyap ’ is elided optionally in Vedic usage. By force of 
the word 4 * * ca’ in 4 yah aci ca 9 the word 4 bahula 9 from the rule 4 bahulam chandasi 9 is 
drawn in, and thus it may be said that 4 yah 9 is elided in the Vedic usage. Thus the word 

4 roraviti y may be justified as a Vedic usage. 

(ii) The view that 4 roraviti 1 should be supported as a Vedic usage, has to be adopted 
in the last extremity and for this reason, it is worth while to attempt another solution. 
With this idea in view the Bhasya says that as the prohibition of guna is due to the 
elision of ha in 4 yah \ this prohibition is internal ( antarahga ) with reference to the 

occasion of guna that arises when subsequently the sarvadhatuka suffixes follow and 

therefore sarvadhatuka suffixes being null ( asiddha ) as being external ( bahirahga ), 

they do not exist and since they do not exist, there is no occasion of guna and no 
prohibition is required. 

(iii) In the 3rd interpretation it is suggested that the use of the word 4 ardhadhatuke * 
in the preceding sutra “na dhatulopa ardhadhatuke” — it may well be regarded as out 















Fourth Ahnika 


241 


Why not in the case of ‘ laigavayana' and ‘ kamayate'l (Here the 
Varttika intervenes)— in the case of taddhita suffixes and the root ‘ kami ’ 
(there is a prohibition of guna and vrddhi) with reference to ‘ ik\ 

(Bhasya:) The guna and vrddhi are prohibited with reference to the 
vowels that come within the ‘i/r’ group. But these do not belong to the ‘ ik 9 
group . 172 

(Here the Varttika intervenes)— the law being ‘ knit all the adeSas 
prescribed in its place may be regarded to have the same status as law. (The 
Bhasya interprets it as follows). 

(Bhasya:) And all the ten suffixes technically called la-kara — and all 
that are prescribed in their place, should also be ‘ knit ’ as they have the 
same status as the law in whose place they have come . 173 


of point. For even without the word 4 ardhadhatuke' we can have the sense of 
4 bahuvrihi' in the word 4 dhatulopa' as 4 dhator lopo yasmin' and guna may be 
prohibited by virtue of the elision of 'yah' by the rule 'na dhatulopah '. The idea is that 
the rule "na dhatulopa ardhadhatuke" is spilt up by yoga-vibhaga — na dhatulopa 
being on one side and ardhadhatuke on the other. Dhatulopa is formed by a genitive 
compound, dhatu means a part of dhatu and dhatulopa means therefore 
4 dhatvekade§alopa' that is why one part of the dhatu is elided as in the case of the 
elision of 'yah'. Now, therefore, when there is such a ' dhatvekade§a-lopa' if there is 
on account of that any prohibition of guna and vrddhi, then that prohibition should be 
operative only when ardhadhatuka suffixes follow. But in ‘ roravitf there is no 
ardhadhatuka suffix and therefore the elision of 'yah' cannot lead to the prohibition 
of guna , and even if the prohibition was available by some other sutra , the scope of 
the operation of that rule will also be arrested, for the rule "na dhatulopa ardhadhatuke" 
distinctly shows that guna will be prohibited only when ardhadhatuka suffixes follow. 
Therefore the operation of guna due to a sarvadhatuka suffix is not arrested, and we 
have the forms 'rorute * where there is prohibition of guna. The Bhasya regards it and 
such other case where yah is elided as being Vedic usage. 

172. NageSa in commenting on the above Bhasya , says that though guna and 
vrddhi apply to 'ik' yet in laigavayana (ligor apatyam puman — ligu + phak by the 
rule "nadadibhyah phak' (4.1.99) the guna and vrddhi apply, because though it is not 
ik-laksana y it is ik-sthanika. The point is that the phak-suffix is added to the ligoh and 
not ligu. But in ligoh we have already o-kara ^nd a visarga after it. Therefore, it is not 
an ik-laksana word, it does not end with 'ik'. But since the transformation has 
occurred with reference to the 'ik' y it may be regarded as ik-sthanika y for the phak is 
ultimately applied to ligu. 

173. The point here is that since the 'tin' vibhakti is 'knit' all the ade§as that take 
in its place are to be regarded as themselves also 4 knit by the Panini’s rule "sthanivad- 
adefo'nalvidhau" (1.1.56), and therefore there should be prohibition of guna in 
4 acinavam' by the rule "khiti ca". Kaiyata here comments that the anubandha of the 
la-kara being called 'it' when it is elided, is not attached or associated with that which 
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The operation directed for the ‘nit’, shall take place, but not the 
operation that is due when 'hit follows. Should this be definitely stated? 
How can one understand it if unless it is definitely stated ? It can be 
deducted from the fact that ‘ yasut’ can be declared as 'knit, ‘yasut’ alone 
is unable to endow all la suffixes with a nit character and yet 'yasut has 
been declared as 'flit. The necessity for that is this— all such operations 
as should be done to a ‘nit, should be done but no such operation should 
be done as are due when a ‘nit’ suffix follows . 174 

has taken its place and therefore the prohibition to sthanivadbhava as dictated by the 
phrase ‘analvidhau' in the rule “sthanivad adeio’nalvidhau” (IA.56) will not apply. 
From the rule “ sarvadhatukam apit’ (1.2.4)— the sarvadhatuka that is not 'pit 
becomes like ‘knit’, the Bhasya infers that which is ‘pit is not ‘knit, that which is 
'knit is not like ‘pit’. By adopting the principle of ‘ yoga-vibhaga’ in the rule 
“sarvadhatukam’apit" either by “sthanivadbhava” or by being directly a ‘knit’ the 
prohibition of guna will apply to all la-karas. Thus lat is an apit, being an apit it is a 
‘knit’ — so also ‘lut’, and ‘lot’ and ‘lrt’ — and the rest are directly ‘knit. 

Here the Varttika puts forward an answer of a provisional nature and says: the 
suggestion that the tense la being ‘knit’ all the ade&as would have the same status is 
obviated by the fact that the suffix ‘yasut’ has been declared as a myth. This the 
Bhasya interprets as follows: the fact that ‘yasut’ — a /a-suffix has been specifically 
mentioned by Panini, indicates the fact that adeSas occurring in the place of ‘knit’ 
suffixes would not themselves be regarded as ‘knit’. If this is so, why then “nityam 
nitah” and “itaSca”. 

There is a rule “yasut parasmaipadesudatto hitai ca” (3.4.103)— in the paras- 
maipada the augment ‘yasut’ will come in place of lih and this 'yasut will have the 
udatta accent and be treated as ‘nit. Now if this sthanivadbhava maxim be held in 
force, the yasut occurring in place of ‘lin’ will naturally be a ‘nit and there will be 
no necessity for Panini to declare it specially as ‘nit. From such a declaration the 
natural implication is that there are other adeias prescribed in place of the tense la- 
kara should not be regarded as ‘hit. 

There is a rule “nityam hitah”(3A.99) and it means that the sa of the first person 
of a ‘hit’ tense la is elided. 

There is another rule “itaf ca” (3.4.100) apacava. It means the i associated with 
a hit la-kara will always be elided in the parasmaipada — apacat, apaksit. Now the 
point raised in the Bhasya is that these two sutras — assume or indicate that Panini 
admits that there is tense la which should be regarded as 'hit. But it should be noted 
that the contention is not relevant. No one denies that there are some tense la which 
have ha as anubandha and these may naturally be regarded as hit But this does not 
indicate that the adeias coming in their place should be regarded as ‘hit for in that 
case a lat being an apit, is ‘hit and we should expect that the sa in pacava should be 
elided by the rule “nityam nitah” and we should expect 'pacava' instead of ‘pacavah’, 
as we find in lat. 

174. The idea is that we do not deny that lah, luh, etc. are themselves hit but we 
hold that no adefas that are to occur in place of these hit lakaras, should themselves 
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be regarded as nit and should be exposed to such restrictions on the words preceding 
them as are due when hit suffixes follow. When ‘yasut* is made hit it induces the 
operations that take place when a nit suffix follows such as samprasarana etc. If yasut 
could have been regarded as niton the ground that ‘yasut’ is an adc§a in place of lih 
which is hitby the sthanivadbhava maxim, then the declaration in the sutra that ‘yasut’ 
should be regarded as hit (3.4.103) would have been quite unnecessary. 

The main outline of the discussion in the rule “ khiti ca” is as follows: ‘ khiti’ in the 
sutra is in the seventh case. The seventh case may have two different relevant 
meanings, one guided by the rule “ tasmin niti nirdiste purvasya” (1.1.66)—it means 
that when anything in the sutra is in the seventh case, it implies that the consequential 
operation shall take place with reference to the vowel or consonant that immediately 
precedes as in the rule 44 iko yan ad' (6.1.77)— dadhyodanam. There is another rule 
“ yasya ca bhave bhavalaksanam” (2.3.37). It means that when by the action of 
anything the action of any other thing is describable, then there will be seventh case 
with regard to the former. This is called nimitta saptaml. Now, if the seventh case in 
‘ hid ’ is guided by the second rule then hit suffix will be regarded as a nimitta or cause 
for the prohibition of guna and there is no such condition that this prohibition will take 
effect only with reference to the immediately proximate ‘ik\ If the meaning of the 
seventh case however be determined by the first rule (1.1.66) then the prohibition 
should effect only the immediately proximate vowel preceding. The first stand taken 
in the Varttika and the Bhasya is that the seventh case in 4 khiti’ should be regarded 
as a nimita saptaml according to the second rule quoted above (2.3.37), for otherwise 
one cannot provide for the prohibition of guna in the penultimate vowel and also 
satisfactorily solve the word 4 roraviti ’. Provisional objections are raised against this 
view. It is suggested that the seventh case of 4 khiti’ might be taken in the first meaning 
(1.1.66) and it may be held that the prohibition would apply to wherever there is scope 
whether the vowel be ultimate or penultimate. But then the meaning according to 

1.1.66, definitely bars the operation with reference to the vowel that is not immedi¬ 
ately proximate to the 4 knit ’ suffix and therefore the prohibition cannot apply to the 
penultimate. It is again suggested that if the second meaning is accepted then verbs 
with a following Sa or can cannot be solved. The reply given to this is that in those 
cases guna does not take place because the prescription of 4 iyah’ and ‘u van' is internal 
or antarahga. Then another attempt at justifying the nimitta view in the seventh case 
is made with reference to the words hato f hathah f upoyate, but this objection also is 
overriden. 

In further explaining the rule it is said that the prohibition of guna would apply to 
the ik of a vikarana or a dhatu in immediate proximity. But the problem regarding 
affecting the penultimate by the prohibition of guna still remained inexplicable unless 
the seventh case is taken in the sense of nimitta. But all these objections are brushed 
aside for the suffix ‘knu y has been made 4 knit* only with a view to arrest the guna of 
penultimate vowel. We here find that it is unneccssay to ascribe the second meaning 
of nimitta saptaml to ‘khiti’. Its meaning therefore is that which is controlled by 

1 . 1 . 66 . 

The second meaning of nimitta saptaml is not also necessary for the formation of 
the word 4 roraviti ’, for this word may be regarded as being of Vedic usage. Apart from 
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Panini. did hivevltam 1.1.6. 

In the case of the roots ‘ didhP and 4 vevi ’ and the augment ‘it ’, there will 
be no guna or vrddhi. (The roots ‘didhi ’ and 4 vevi ’ are mostly used in the 
Vedas. ‘Didhi ’ means ‘to reflect’, ‘to meditate’, ‘to shine’ and ‘vevi’ 
means ‘to go’, ‘to permit’, ‘to derive’, ‘to love’, etc. as didhite', ‘vevite’. 

Bhasya. kimartham idam ucyate ? guna-vrddhi ma 

bhutam iti. ‘adidhyanam adidhyaka’, 
‘avevyanam avevyakah’. 
ay am yogah sakyo’ kartum. katham ? 

Varttika. didhivevyos chandovisayatvad drsta- 

nuvidhitvac ca chandasas chandasy 
adidhed adidhayur iti ca gunadarsanad 
apratisedhah. 

Bhasya. ‘ didhi-vevyos chandovisayatvat’. didhi- 

vevyau chandovisayau. drstanuvidhitvac 
chandasah. drstanuvidhis ca chandasi 
bhavati. ‘adidhed adidhayur’ iti ca gunasya 
darsanad apratisedhah. anarthakah 
pratisedho’pratisedhah. “prajapatir vaiyat 
kimcana manasadidhet’, “hotraya vrtah 
krpayann adidhef\RV. 10.98.7), “ adidhayur 
dasarajhe vrtasah” (RV. 7.33.5). 

it, other solutions are also provisionally proposed with reference to some of the 
fundamental problems. These provisional replies are not, however, satisfactory. The 
conclusion then is that the prohibition of guna before a knit suffix applies to an 
ultimate or a penultimate vowel, as the case may be. 

Another point raised here is the question as to whether the la-kara suffixes 
prescribed in the case of la-kara should be regarded as ‘riif and thereby all guna 
operations should be suspended whether they belong to the ultimate vowel or the 
penultimate. But the answer is that for the fact that ‘yasuf has been made a ‘riif it 
follows that other instances of la-kara should not be regarded as 'hit' in the sense that 
when they follow there is no guna-vrddhi with reference to the immediately 
proximate vowels or penultimate vowels. No specific declaration need be made for 
it as it is deducible from the fact that 'yasuf ’has been made hit by P5nini (3.4.103). 
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bhaved idam yuktam udaharanam— 
‘adidhed’ iti. idam tvayuktam — ‘adidhayur’ 
iti. ayam jusi gunah pratisedha-visaya ara- 
bhyate, sa yathaiva “kniti na” ity etam 
pratisedham badhate. evam imam api badheta. 

naisa dosah. jusi gunah pratisedhavisaya 
arabhyamanas tulyajatiyam pratisedham 
badhate. kas ca tulyajatiyah pratisedhah ? 
yah pratyayasrayah. prakrtya§rayas cayam. 

athava—yena naprapte tasya badhanam 
bhavati. na caprapte “kniti na” ity etasmin 
pratisedhe jusi guna arabhyate. asmin punah 
prapte caprapte ca. 

yadi tarhy ayam yogo narabhyate, katham 
‘didhyad’ iti ? 

Varttika. didhyad iti ca syan-vyatyayena. 

Bhasya. didhyad iti ca syan vatyayena bhavisyati. 

itas capi grahanam §akyam akartum. 
‘katham—‘akanisam’, ‘aranisam’, ‘kanita 
§vah,’ ‘ranita svah’, iti ? 

“ardhadhatukasyed valadeh” (Pa. 7.2.35) 
ity atra ‘id’ ity anuvartamane punar id- 
grahanasya prayojanam —‘id id eva yatha 
syad, yad anyat prapnoti tan ma bhud’ iti. 
kim canyat prapnoti ? gunah. 

yadi niyamah kriyate, ‘pipathisater apra- 
tyayah pipathih’— dirghatvam na prapnoti. 

naisa dosah, angam yat karyam tan 
niyamyate, na caitad angam. 

athava—asiddham dirghatvam tasya- 
siddhatvan niyamo na bhavisyati. 

(Bhasya:) Why it is this sutra made ? So that there may not be any guna 
or vrddhi — adidhyanam, adidhyakah, avevyanam, avevyakah. 
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This sutra could have been avoided. How ? 

(Here the Varttika intervenes)— ‘didhi’ and ‘ vevP being Vedic usages 
and usages from there having been current in language in the Vedic 
usages, we have adidhet and adidhayuh which show that they are affected 
by guna and therefore the prohibition of guna does not apply. 

(The Bhasya explains it as follows)—‘ didhi’ and 4 vevf being found 
only in the Vedas, these (‘didhi’ and 4 vevf) are Vedic incidents. The 
Vedas can use only words that are current. In the Vedas the current words 
are accepted as current and used. In ‘adidhet ’ and ‘adidhayuh ’guna being 
found, it (guna) cannot be prohibited. A useless prohibition is no prohi¬ 
bition. Prajapati medicated upon (adidhet) whatsoever in his mind being 
nominated for the position of a hotr. Through kindness he reflected 
(adidhet). Those who were nominated, reflected (adidhayuh ). 115 

The example 4 adidhet’ is a proper one, but the example 4 adidhayuh’ is 
not so. This guna in the presence of a following 4 yus’ is an object of 
prohibition and just as 4 khiti ca’ prohibits guna , so this sutra also prohibits 
guna in that place. This is no fault. The guna in ‘yus’ is the object of 
prohibition and this prohibition, as it works, contradicts another prohibi¬ 
tion of its own class. What is the prohibition of the same class ? That which 
depends upon the suffix. But this prohibition is with reference to the 
original dhatus . 116 

Or, rather, that which has a general rule is contradicted. If the rule ‘khiti 
ca’ had not exercised its prohibitive control, the rule ‘yusi gunah’ would 

175. The word ‘ drstanuvidhitvac ca chandasah' as used in the Bhasya deserves a 
little comment. Didhi and vevi have currency in ordinary language and though in the 
ordinary language the words that are actually seen current in usage, but which are 
grammatically correct and correctness of which we can assume by their use by master 
minds may be re-accepted in language. But these forms such as adidhyanam as 
illustrated before, are not actually found in the Vedas. The Vedic forms are 'adidhet', 
'adidhayuh' where guna has been commended. The prohibition of guna in case of 
4 didhf cannot therefore be accepted. If guna did not take place, the forms might be 
4 adidhyanam', ‘ adidhyakah' . Such forms are not found current in the Vedas. We find 
guna in the Vedas and therefore the universal prohibition of guna by the present rule 
is not justifiable. Adidhet is the lah form of didhi, and 'adidhayuh ' is formed by 
change ‘ jhi' into 'yus' by the rule “jaksityadayah sat”(6. 1.6) — The root ‘ jaksa' and 
six other roots are regarded as abhyasta. 

176. There is a rule “jusi ca” (7.3.83) which means that when the 'yus' suffix 
follows the iganta part of a root, is affected by guna , as 'ajuhavuh ’, 'avibhayuh \ In 
the formation of the word 'adidhayuh' there is guna by this rule “jusi gunah” The 
sutra 44 didhi-vevitam” should have opposed this guna by “jusi ca”, but the present 
sutra “ didhi-vevitam” is dependent on the nature of the original roots 'didhi ' and 
4 vevi 9 and is not dependent upon the suffix that followed them. 
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not have been introduced. Thus, there being the general prohibition by 
“khiti ca”, there is the special rule, “jasi ca”. But if thus, this rule was not 
introduced, how to solve the form ‘ didhyaf ( didhi- let ‘tip ’)? Then by the 
rule “ita£ ca lopah parasmaipade” (3.4.97) the i-kara in didhi is elided. 

(Here the Varttika intervenes)— didhyat has been formed by the 
irregularity of ‘§yan’. 

(Bhasya:) ‘Didhyaf has been formed by the irregularity of ‘fyan’. 177 

The ‘it’ in the sutra is also unnecessary. How so ? ‘akanisam ’, 
‘aranisam’, ‘kanita Svah ’, ‘ranita §vah.' m 

In the rule “ardhadhatukasya id valadeh” (7.2.35; when a suffix of the 
ardhadhatuka class with any of the alphabets contained in the group ‘ val’ 
follows, there should come the augment ‘it’). ‘It’ was available by 
continuity or adhikara and there was no necessity for including the word 
‘it’ in the sutra 7.2.35, had it not been for the fact that it indicates that this 
‘it’ will remain unchanged—whatever else might be prescribed in its 
place, should not take place. The adhikara of ‘it’ (7.2.35) may be traced 
from the rule “nedva§i krti” (7.2.8). 

If a restriction is made when we have ‘ pipathih’ from ‘pipathisati’ 
without a visible suffix, the ‘it’ ought not to have been lengthened. 179 


177. Didhi-Syan + tip— the ‘Syan’ being ‘hif, there is no guna by “khiti ca’’. By 
the rule “yivamayor didhi-vevyoh” (7.4.53; when ya and i follow, the i of didhi and 
vevi, they are elided). The i of didhi is elided and thus we have didhyat. 

178. The root ‘kan’ as in kanati, means ‘to become small’, ‘to cry in distress’ or 
‘to approach’. The root ‘ran’ as in ranati, rarana, means ‘to rejoice’,'to praise’, ‘to 
go ’. akanisam=kan+am ( luh ) = a+kan+sic + am = a + kan+i +sic + am = akanisam. 

Here the guna of i was expected by the rule “pugantalaghupadhasya ca” (7.8.86). 
It is suggested that the guna of this it as expected by the rule ‘puganta’ etc., is 
suspended by the present rule. This is the reason why the Bhasya says that if this rule 
was not composed by Panini, how could we have prohibited the guna of it in 
akanisam ? Here a provisional reply will now be suggested by the Bhasya that follows. 

179. We have the verb ‘pipathisati’ from path + san and then we add ‘ kvip ’ suffix 
to it. There is the rule “ato lopah” (6.4.48; when an ardhadhatuka suffix follows, the 
a of the preceding verb is elided). Thus we have pipathisa + kvip = pipathis (by the 
rule 6.4.48) the ultimate a is elided. Now, we have a rule ‘ sasajuso ruh' (8.2.66; a pada 
ending in sa and the word ‘sajus’ will have ra in place of their sa). We have another 
rule “in koh” (8.3.57; it means that the sa following the vowels included in the group 

in or the consonants in the group ku, will become cerebralised). But since the rule 
“in koh” is a rule later than the rule “sasajuso ruh” and since they are both within the 
tripadi, i.e. the last three sections of Panini’s work, work, the rule, “in koh” is to be 
regarded as null or asiddha by the rule, “purvatrisiddham" (8.2.1) and therefore the 
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(Another provisional reply is suggested in the Bhasya that follows)— 

This is no criticism. It is the operation regarding an anga that is 
restricted. But this is not an anga operation. 180 

(The final suggestion on the point will be attempted in the Bhasya that 
follows)— Or, rather, the lengthening is nullified ( asiddha ); that being 
nullified, there will be no restriction. 181 

General review 

Both the Varttika and the Bhasya think that the rule “ didhivevitam ” 
could well have been dropped by Panini. The roots ‘ didhi 9 and ‘ vevi 9 are 
found in the Vedas only and they are found to undergo guna. The rule was 
not also necessary for the prohibition of the 'if, as the rule "ardhadha¬ 
tukasyed valadeh ” indicates that this ‘ it ’ should not undergo guna . 

Kambala + da + ka — in the case of akaranta dhatus with ka suffix there 
does not occur any guna of the akara. By associating the k-it suffix in case 
of akaranta dhatus , provision has been made to render the akara of the 


rule “sasajuso ruh ” applies and we have pipathir and we have thus pipathih with the 
transformation of ra into visarga (:). But the objection of the Bhasya is that if by the 
restriction suggested in the previous section that an ‘it* enjoined by the rule 
“ardhadhatukasyed valadeh ” (7.2.35), should remain ‘if and should not undergo any 
change, with what reason could we introduce a change in this ‘if by lengthening the 
4 if in pipathih ? 

180. The point raised here is that the rule “ardhadhatukasyed valadeh ” enjoins the 
restriction that whatever may be in other cases, this ‘if will not be changed. But this 
operation or injunction words off any change or ‘if as an anga operation. But the rule 
"rvor upadhaya dirgha ikah ” (8.2.76; a pada or a dhatu ending in ra or va will have 
its vowel of the ‘ik y group lengthened) does not prescribe a change of the anga type 
and therefore such a change of the ‘if was not contemplated in the rule 
“ardhadhatukasyed valadeh ” which asserted in an indicatory manner that in no anga 
operation this ‘if shall be changed. It should be noted in this connection that the a that 
was elided by the rule “ato lopah” (6.4.48) forming the word ‘pipathih', for the maxim 
is that, that which is elided in connection with ‘kvip' cannot be regarded as sthanivat. 

181. It was suggested that the rule “ardhatukasyed valadeh'' (7.2.35; implied that 
this ‘if would not be changed and it was then objected: how we could lengthen the 
i by the rule “rvor upadhaya " etc. (8.2.76) ? The reply is that the rule “rvor upadhaya " 
etc. (8.2.76) is a rule in the tripadi and hence its operation is non-existent ( asiddha ) 
in the eye of the rule “ardhadhatukasyed valadeh" (7.2.35). This rule “ardhadhatukasya" 
etc. does not know that its injunction regarding the inviolability of ‘if was trans¬ 
gressed by the rule “rvor upadhaya ” etc. in the tripadi. 
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dhatu into akara. This shows that guna does not occur in such cases and 
hence the sutra. Similar is the case with “janer dah". 

(i) puganta-laghupadhasya eva sarvadhatukardhadhatukayoh 

(ii) puganta-laghupadhasya sarvadhatukardhadhatukayor eva. 

Panini. halo’nan tar ah samyogah 1.1.7. 

Consonants unintervened by a different class of vowels are together 
technically called conjunctions ( samyoga) 

Bhasya. anantara iti. katham idam vijnayate— 

avidyamanam antaram yesam iti, ahosvid 
avidyamana antaraisam iti ? 

(The word ‘ anantarah ’ is now picked up for interpretation and a 
question is now raised as to the meaning of the word). How should we 
understand the meaning of the word — is it, those of which there is no 
intervening time or is it those of which there is nothing intervening. 182 

Bhasya. kim catah ? yadi vijnayate — avidyamanam 
antaram yesam iti. avagrahe samyoga-samjna 
na prapnoti— “apsvityap’ su” (R V. 1.23.19) 
iti. vidyate hy atrantaram. 

atha vijnayate — avidyamana antaraisam- 
iti na doso bhavati. 

What of that ? If it is understood as those of which there is no hole (the 
first meaning), in that case the term ‘ samyoga ’ or conjunction could not 
be applicable to the avagraha (for meaning see below), as in “apsvityap ’su". 
There is a hole here. If it is understood as those of which there is no 
intervening letter, there is no harm. 183 

182. The two alternative meanings suggested are as follows: 

(1) In the first meaning ‘antara’ means a hole, i.e. moment devoid of any letter. In 
the first meaning ‘ anantara ' is formed by a bahuvrihi compound with nan particle. 
‘ anantara’ thus means holeless ( niScbidra). "halo ’nun tar ah ” thus means consonants 
in the pronounciation of which there is no hole or lapse of time. 

(2) In the second meaning, the word is ‘ antara’ and not ‘antara’. ‘anantara’ means 
— in the middle, “halo’nantarah” thus means those consonants that have no letter in 
between them. 

183. ‘Avagraha’ means the unit of time of the length of half measure or a rdhamatra 
and ordinarily the period of time required in passing from one alphabet sound to 
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Bhasya. yatha na dosas tatha’stu. 

athava punarastu—avidyamanam antaram 
yesam iti. nanu coktam — avagrahe sam-, 
yoga-samjna na prapnoti— “apsvityap su 
iti. vidyate hy atranaram iti. naiva dosah, na 
prayojanam. 

Then let it be that in which there is no harm of rather we may also accept 
the first interpretation as those of which there is no hole. But it has been 
said that in such a case the term ‘samyoga’ should not be applicable to an 
avagraha as in ‘ apsvityap’ su’, there is a hole here. 


another alphabet sound or vanta is called half measure, ardhamatra. When two 
consonants are pronounced one succeeding the other, there is still the delay of half 
measure as determining the period of succession. But there may be a delay of an 
additional half measure in the case of p/utaaccent as in “guroranrta ”or “apsvityap su . 

Thus in such cases there would be one measure of time and consequently the term 
‘samyoga' would not be applicable. This interpretation is rejected. 

184. A few points have to be first noted before we can understand the meaning of 
the above version. There is a sutra “ pratyabhivade’iudre ” (8.2.83.) — At the time of 
counter-greeting on the part of a teacher—the tipart of the name should be both pluta 
and udatta - ‘ti’ means the part of a word beginning with the last vowel — 
“aco ’ntyadi ti" (1.1.64). There is another rule ‘‘samyoge guru" (1.4.11.), i.e. when a 
conjunction or a samyoga follows the vowel-part preceding it t is ! called guru. There 
is another rule ‘‘guror anrto ’nantyasyapy ekaikasya pracam (8.2.86). In the case ot 
counter-greeting on the part of a guru and not referring to a Sudra, die pluta accent 
should be modified by the presentrule to the extent that vowels not being a rand being 
non-ultimate as well as guru or ending in ‘apf should have the pluta in the successive 
part of the ti, optionally. Thus the word ‘ Devadatta' can be made pluta in the following 


De3vadatta/ Deva3datta/ Devadatta3. But in ‘Krsnamitra’ where there is a kr • we 
have only two — Krsna3mitra/ Krsnamitra3. Now in the phrase "apsvityap su a 
would be guru vowel as we would expect here pluta by the rule “ guroranrta^ etc. But 
there is no pluta here, and this would ultimately lead to the view that the su in apsu 
is not a samyoga. But if this is so why then again accept such a view. The reply is that 
the samjnS-s are made for particular utility and for removing certain criticism But the 
word " apsvityap’su” means ‘in the water in the water’. Pluta is possible only in the 
case of calling at a distance —durad hike; and therefore there is no occasion for a pluta 
accent here, for ‘apsvityap 'su' is not a name called from a distance and therefore there 
is nothing to be afraid of that in such cases there cannot be any pluta and that this would 
lead to a miscarriage of our definition of samyoga as holeless. 
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